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Cover Art

Leather Book Map
Paul Topazio ’23
As someone who is passionate about art and who has a decent amount of experience with
graphic design and book cover design (evident in my work on the last three issues of the Holy Cross
Classics Department Journal: "Parnassus"), I figured I could also try my hand at creating the cover for
the third volume of History Department’s Undergraduate Student Journal, Of Life and History. For
this year's design, I wanted to make something that was recognizable as a history book, and preferably
one which itself had experienced some age. What better way to do that than incorporate a world map!
The image I designed should be identifiable by nearly everyone, and it also reflects the global coverage
embodied in the contents of the journal.
Additionally, to create the impression that the book itself had aged, I decided to apply a
convincing bonded leather texture to the entirety of the canvas and worked with a faded green and offwhite color scheme to suggest that the book is older than it really is. I also decided to include a compass
colored with the traditional colors of the Holy Cross Jesuit symbol to fill up some of the empty space
on the cover page. I really enjoyed working on this cover, and I am grateful to the editorial team for this
opportunity to showcase my work!
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Introduction
After a two-year hiatus, we are overjoyed to bring this beloved student publication to our reader.
We began the process of reviewing several submissions at the beginning of the spring semester. Selecting
these essays was not an easy task as there was so much talent and diversity in terms of thematic, regional,
and research coverage. We would like to thank everyone who submitted their work.
Congratulations to Jack Hynick, who is this year’s recipient of the Edward F. Wall, Jr. Prize, for
his essay titled, Indians in the Archive. It tells a fascinating history of the relationship between College
of the Holy Cross and the indigenous communities that inhabited the hill and the surrounding areas.
John’s use of archival records to shed light on the forgotten history of indigenous peoples’ experiences
at Holy Cross is exemplary.
The essays in this issue contain a variety of topics spanning the globe and demonstrate a range
of research methodologies and approaches to history. Andrew Toritto’s Finding Human Rights in
Higher Education: A History of Federal Financial Aid and Discrimination in the United States discusses
the discriminatory financial aid legislation in post-World War II American society. Toritto argues that
G.I. Bill and the National Defense Education Act of 1958 denied equal opportunity to black war
veterans when obtaining financial aid to pursue higher education with long term socio-economic
implications.
In Opportunity Calls: The Moral Economy During Existential Economic Transition in the Ural
Mountains and Appalachia, 1991- 2008, Nora Springer juxtaposes the dramatic economic transitions
in the Ural region in Russia and the Appalachian region in the United States. She compares how Russia
reckoned with privatization of industries, and Appalachia struggled with the decline of coal mining and
manufacturing industries across the region.
Yuwie (Ada) Liu’s essay, A Quest for Dignity: Colored Women’s Anti-Slavery Resistance in the
Eighteenth-Century British Jamaica and the Reconceptualization of Human Rights, analyzes the
overlooked role of black women in anti-slavery movements. She uses a diverse body of primary sources
to highlight how enslaved people exercised a range of agency and participated in human rights activism
in Jamaica.
Christina Darko’s Postcards from Paradise: Race and Afro-Cuban Women explores how race
functioned in Cuba before and after the Revolution. She examines how black Afro-Cuban women
became hypersexualized with the advent of dollar-based tourism industry in Cuba, and probes the many
forms of agency Afro-Cuban women are exercising through cinema, art, and literature to craft
alternative identities.
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In the concluding piece, Bob Dylan and American Folk Music: The Pigeonhole Effect, Thomas J.
Murray’s looks at how Dylan’s music career progressed and what led to his decision to use an electric
guitar.
Of Life and History would not have been possible without the dedicated work of our amazing
editorial team. Mack Cook ’23, Jacqueline Harrington ’22, John Larsen ’22, and Ariana Zandi ’23
helped to make our double-blind peer review process as swift and thorough as possible. Professor Sanjog
Rupakheti has been the guiding force behind this project. In addition to helping us put together the
editorial collective and providing general organizational support, his help in revising and proofreading
the issue was invaluable. Finally, we like to thank Yolanda Youtsey (History Department Secretary) for
her various logistical support for this project.
Ryan Wynn ’23 and Holly Tente ’23
Co-Editors-In-Chief

7

Of Life and History

Indians in the Archives:
A History of Native Americans, Pakachoag Hill, and Holy Cross, 1674-1973
Jack Hynick ’22 (2022 Edward F. Wall, Jr. Prize recipient)
I. Introduction
Native people are conspicuously absent from the official and popular history of the College of
the Holy Cross. Though the institution was founded on the site of a Nipmuc village, Father Anthony
Kuzinewski's 1999 authorized history of the College, Thy Honored Name, makes no mention of their
long presence on Pakachoag Hill. In fact, the Indigenous inhabitants of Worcester are not even afforded
a passing mention anywhere in the four-hundred-page tome. Father Kuzinewski's microhistory of the
College falls within a storied tradition of New England antiquarians writing Native people out of the
region's past and present.1 In contrast to recent cohorts of students and faculty members, earlier
generations were well aware of the history of the Nipmucs on Pakachoag Hill. As the United States
entered into the Second World War, however, the student body collectively became increasingly
disinterested in the issues facing Native America and actively participated in the erasure of the Nipmucs
from the history of the land.
Indigenous people and their communities have been expunged from the history of the College,
but glimpses of their experiences at Holy Cross are visible in the archival records. The Collegesanctioned mythology of Holy Cross not only ignores the Nipmucs, but nearly every other Indigenous
person to ever step foot on Pakachoag Hill. The only Native person identified in Thy Honored Name is
the celebrated Penobscot baseball player, Louis Sockalexis.2 Extant records from the Holy Cross
archives, the American Antiquarian Society, and digitized reports from the Commonwealth of
Massachusetts are filled with references to Native people at Holy Cross and the surrounding Worcester
area. These sources indicate that Holy Cross students, for at least the first one hundred years of the
institution's history, were fascinated by "the hill's" connection to Native people—though they showed
a strong attachment to apocryphal tales. The handful of Indigenous students and visitors to the College,
on the other hand, had a far more complicated, antagonistic relationship with the campus community
than has previously been acknowledged.
Faculty, staff, students, and alumni participated in nearly every phase of the settler colonial
3
project. Beyond the limits of Pakachoag Hill, members of the College community played a guiding role
in government- and Church-administered Indian policy, from American expansionism through the
boarding school era. Like many of their contemporaries, students from the late nineteenth century
onward liberally deployed Native imagery to sanctify the "noble" qualities of Indigenous people they
sought to imprint on their peers. Across the decades, however, Holy Cross students enjoyed "playing
Indian" and perpetuating the myths of the "vanishing Indian." Both of these processes allowed students
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to assert their own indigeneity over Pakachoag Hill; to supplant the story of the Nipmucs they were
endeavoring to efface. Native people have always been present on Pakachoag Hill, but their experiences
have often been overlooked in favor of more comfortable narratives. By addressing the history of the
land, the experiences of Native people on Pakachoag Hill, the roles played by Holy Cross community
members in settler colonialism, and the use of Native imagery, this paper hopes to correct a blinding
omission in the story of the College.
II. "A Village of One Hundred Souls"
The first glimpses of Pakachoag Hill, where the river bends, record a community in the midst
of great social upheaval. English colonists had begun, through the intertwined forces of the church and
state, to impose their systems of government and religion on the local community of Nipmucs. In the
seventeenth century, on the exact plot of land the College was later built on, there was a Nipmuc village
composed of "one hundred souls." The earliest written records of life in the village come from Major
Daniel Gookin who joined Reverend John Eliot on his visit to the Nipmuc Country. Upon arriving on
Pakachoag Hill, on September 17, 1674, the Englishmen "repaired to the Sagamore's house, called John
[Horowannint]…, who kindly entertained us" and were "courteously welcomed" by the other leading
figure of the village, Wooanakochu. Eliot had previously appointed James Speen, a Nipmuc from
Natick, to act as minister to the Indigenous people of Pakachoag Hill. During Eliot and Gookin's stay
on the "Hill of Pleasant Springs," they appointed the town officers, with the consent and assistance of
"Wattacompanum, ruler of the Nipmuck Indians."4 With the onset of King Philip's War, the relatively
peaceful relationship between the Pakachoag Nipmucs and the English settlers would irrevocably
change. The colonist's rapacious lust for land would, indeed, extend to the heart of the Nipmuc
Country—to Pakachoag Hill.
Under the looming threat of Anglo encroachment, Native communities, including many
Nipmucs, joined forces with Metacom to repel the English settlers—precipitating the seizure of the
Nipmuc Country. The people of Pakachoag's decision to side against the English enraged their colonial
interlocutors. Major Gookin, who had written sympathetic entries regarding the Nipmucs in his
journal, chastised the English forces for "attack[ing] only the villages of the praying converts, while
Pakachoag, where there was abundance of corn, was left untouched." Indeed, Captain Gorham and
his troops were under orders to commit total war, "to destroy the planting fields and burn the wigwams
of the Indians, to deprive them of shelter and food during the winter."5 As the colonial troops marched
onto Pakachoag Hill from Hassanamiset, the Nipmucs—having recently gathered around one
hundred bushels of corn—"in all probability…. hid in thick swamps and other secret places." After
spending the evening in the deserted Nipmuc wigwams, the procession of English forces tramped back
to Hassanamesit. Captain Henchman, having misplaced his letter case, "sent back two Englishmen,
and the Indian Thomas on horseback, to the wigwam where he lodged." Once these three men reached
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Pakachoag Hill, they noticed "two Indian enemies, standing at the wigwam door, newly come out, and
four more, sitting at the fire, in the house," the Nipmucs had returned to their village.6 Despite the
English invasion of their homeland, the Nipmucs remained firmly entrenched on Pakachoag Hill for
years to come.
The events of the "First Indian War" precipitated the violent consignment of the
Indigenous inhabitants of Pakachoag to the reservation at Hassanamesit. The Nipmucs under
Sagamore John, in the words of the American Antiquarian Society's former librarian William
Lincoln, "had been induced by the wily King Philip to join with his men in the war against the
white settlers." After surrendering to the English forces, Horowannint expressed regret for siding
with the Wampanoag leader in his campaign against Anglo encroachment. To show his newfound
loyalty for his English captors, John executed his fellow countryman, Mattoonus, another resident
of Pakachoag Hill by having him "tied to a tree on Boston Common…, shot by his countrymen, his
head cut off and placed upon a pole opposite to that of his son." In short order, of the one hundred
and sixty people who joined him in Boston, the Pakachoag sagamore and nineteen of his
compatriots escaped into the woods outside of Cambridge. At least eleven other of Horowannint's
Native kinsmen were killed by the colonial forces, "thirty were sold as slaves under the milder term
of putting out to service, and the residue of the captives were confined to Deer Island, where many
died by famine and exposure without suitable food or shelter from cold."7 Preceding the collapse of
Metacom's resistance, the colonial government "directed that all Indians desirous of proving their
fidelity should repair to Natick, Punkapaug, Wamesit, Nashoba, and Hassanamesit." Those who
acceded to the colonial government's demand were additionally required to live within a one-mile
radius of the town center, afforded limited mobility, and their financial affairs were eventually
managed by state-appointed ‘guardians’.8
Although the Nipmucs were officially removed from Worcester to Hassanamesit (modern day
Grafton, Massachusetts) at the conclusion of King Philip's War in 1676, Nipmucs continued to live on
Pakachoag Hill and in the surrounding community. The second white settler to reside in Worcester,
the brother of Jonas Rice, "drove his stakes and preempted on Packachoag [sic], a little in rear of the
College of the Holy Cross."9 Despite the presence of settlers on the hill, Samuel Bowman, a Nipmuc
from the praying town of Natick, moved to Pakachoag in the early years of the eighteenth century and
resided on the hill until his death in 1749.10 In the early years of Holy Cross, in the brief window where
it was a seminary rather than a college, students acknowledged the presence of Native people on
Pakachoag Hill. John T. O'Brien, the "oldest alumnus of Mt. St. James" alive in 1905, recalled "each
spring, prior to the cattle show at Worcester, a large delegation of Indians would camp outside the
playground of the seminary."11 The first generation of community members at Holy Cross were
powerfully aware of the Indigenous history of Pakachoag Hill. At the end of a series of letters between
Samuel Lilly and his brother, it was recorded that the young seminarian resided "down East at
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Packachoag [sic], the hill of pleasant springs, famous in olden times as the residence of the Nipmuc
Indians, whose character is represented to have been more gentle than savage."12 Beyond the immediate
vicinity of Holy Cross, the Nipmucs maintained a small, if still visible, presence in the Worcester
community.
Contrary to the common framing of King Philip's War as the watershed moment in Native New
England history, the conflict did not signal the complete and irrevocable evacuation of Nipmucs from
the city of Worcester. Nearly two centuries after the colonial government ordered the residents of
Pakachoag to leave the city and journey to Hassanamesit, the Commonwealth's Commissioner of
Indian Affairs, John Milton Earle, recorded the names of roughly fifty Nipmucs living in the heart of
the commonwealth. These Nipmucs, living in the city on the cusp of the Civil War, were employed in
jobs from "laborers" and "shoemakers," to "barbers," "locomotive fireman," and "plumbers."13 Earle's
report, given its stringent, limiting criteria—by all modern scholarly accounts—severely undercounted
the number of Indigenous people living in the city. Longtime residents of Worcester including the
Gimbee family, for example, were not recorded by Earle's census. Despite the questionable
methodology employed by the Commonwealth, the enumeration of Natives in Massachusetts
disproved the "discourse of disappearance" articulated by nineteenth century New Englanders.14
III. Being Native at Holy Cross
The documentary record Native students left behind of their experiences on Pakachoag Hill
are sparse, but scattered reminiscence, newspaper accounts, and yearbook descriptions offer passing
windows into the lives of Native undergraduates and other Indigenous visitors to Holy Cross. Though
turn-of-the-century Native students were hailed for their athleticism by their classmates, and
apotheosized by subsequent generations of Holy Cross students, their daily lives on the "Hill of
Pleasant Springs", they were haunted by the caricatures of Indigenous held by their white schoolmates.
The College's aptly named student newspaper, The Tomahawk, occasionally recorded the activities of
Native visitors to campus who entertained the student body, met with kinsmen, and instructed the
primarily white, middle-class members of the college community about daily life in Indian Country.
Read separately, none of these stories fully capture the experiences of Native people at Holy Cross.
In the postwar haze of 1950s America, as Holy Cross students began to write Native people out
of the history of Holy Cross. Louis Sockalexis, a Penobscot man continued to earn the adulation of the
"greatest generation" of Crusaders. Before "Sock's" short lived professional career began in Major League
Baseball, he attended Holy Cross' preparatory school and competed, with unparalleled success, on the
college's baseball team in the mid-1890s. Sockalexis's anonymous mid-century chronicler claimed that
the Penobscot athlete "was friendly and cheerful, quick to make friends, and ever popular among his
younger classmates." Even though he was identifiably distinct from the otherwise monochromatically
white student body, according to this hagiographic portrayal, "he was the idol here from the first
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moment of his much heralded arrival". According to this view, Sockalexis, with his "light skin…
embod[ying] all of the finest characteristics of his race," was a strong contender for the title of the
"greatest Crusader."15
The halcyon days of Sockalexis's collegiate years—evoked by a student in the college's literary
magazine—deliberately included flattering depiction of white students, who graciously welcomed
their Penobscot classmate onto Mount St. James. This unfounded tale of Sockalexis's spell on
Pakachoag Hill, presents an incomplete, if decidedly warped view of the famous Holy Cross alumni's
time at the college. Three decades earlier, Edward Dineen recorded an irreconcilably different story
about the Penobscot baseball players' first night on campus. Instead of being welcomed by throngs of
well-wishers, he was met with a "blood-curdling rumor." Among his new classmates the "advent of a
full-blooded Indian on Mt. St. James'' portended only one thing, a "scalping would soon be in order."
To ward against Sockalexis's supposedly violent urges, "when "Sock" arrived at the "dorm" the first
night, towels were conspicuously adorning the noble brows of every occupant of the room." As the
hours ticked by, these newly-minted Crusaders realized that Sockalexis had no intention of
committing depredations against them and eventually removed their towels. Although the Penobscot
baseballer successfully convinced his fellow students that he meant them no bodily harm, they
persistently tormented him. Later in that first week, "an enterprising jokester," goaded Sockalexis into
kicking a silk hat. Hidden inside the unassuming headpiece was a large rock. Upon impact, Sockalexis
broke a toe, which forced him to "emi[t] a few war whoops… and ma[k]e the acquaintance of the
infirmary."16
Besides Sockalexis's unceremonious introduction to Holy Cross, the experiences of other
Native students on Pakachoag Hill can be gleaned indirectly from entries in the College's yearbook,
The Purple Patcher. Aloysius L. Scheid (likely Seneca) from Rochester, New York was the first
identifiably Native student to appear in the Holy Cross yearbook from the class of 1910. Under the
list of nicknames provided by his classmates, Scheid was simply referred to by the sobriquet, "Indian."
Though he had experienced a bit of difficulty securing a roommate during his final year at the college,
the Patcher's editors noted that "during Junior [year] he was one of our social lions," in Worcester, he
"could never go downtown without being accosted by the familiar salutation, "Sa, la, Mr. Scheid.""
"Al's" winning personality failed to insulate him from the inescapable stereotypes of Native people that
permeated the larger American society and Holy Cross. Beneath the glowing stories of Scheid time on
Mount St. James, however, the editorial board approved a caricature of the Seneca student playing
football. In this crude rendering, Scheid, or more accurately a stand-in drawing of any Native man, is
depicted with a disproportionately large head, wearing face paint, and lunging to the ground with the
football in hand.17
Native visitors to Holy Cross throughout the twentieth century—whether directionless
travelers, paid performers, or political activists—were subjected to the student body's patronizing
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assumptions of Indian people. In the spring of 1927, "a large crowd greeted "Chief Buffalo". . . in
Fenwick Hall." The "full-blooded Cherokee," played Indian for the Crusaders. Attired in "full Indian
regalia," he mimicked several animal calls—including the audience's favorite, the coyote. Shortly
thereafter, with tomahawk in hand, he performed a "war dance" for his crowd of onlookers.18 Although
the Cherokee entertainer is the only discernible Native figure who publicly performed for a profit at
Holy Cross, other Indigenous people encountered the infantilizing, degrading preconceptions of
indigeneity espoused by both Holy Cross students and members of the faculty.
Amidst the reformist zeal of Indian Reorganization and the broader New Deal, Holy Cross
students still expressed an irrepressibly condescending image of Native people on and off campus.19
Days before Thanksgiving in 1936, Hilly Renz and Lou Tuillio stumbled across a "dark-skinned
individual with high-cheek bones" on the first floor of Alumni Hall," who…, introduced himself as
"Frank Nelson.''" Nelson, a Penobscot, stopped over at the College to visit one of his kinsmen, "Chief
Mitchell", who had since disenrolled as a student. The Penobscot traveler regaled his attentive audience
of Sophomores with tales of hitchhiking across the continental United States and informed them of
his ambition to return to college and become a journalist for the New York Times. These students
could not resist their impulse to parody their guest, however. By the end of the evening, "the corridor
prefect experienced the wildest night of his career…. A long, wild and raucous Indian dance headed by
Hilly Renz a-hootin' and a-howlin' ended when Hilly charged headlong down the corridor to pull up
short in front of [the] aforementioned prefect with the greeting, "Hail, blackrobe. Have you seen the
Indian?""20 Future generations of Indigenous people endured less oblique, but still damaging, forms
of discrimination while visiting Pakachoag Hill.
The early 1970s are defined, in large part, by the rise of “Red Power” and the militarism of the
American Indian Movement (AIM).21 Holy Cross students, on the other hand, consumed by the antiwar effort, student strikes, and their studies, lacked any working knowledge of contemporary life in
Indian Country. At precisely the same moment as AIM demonstrators occupied Wounded Knee in
the winter of 1973, the White Roots of Peace, a Haudenosaunee political education and activism
group, visited the College. Indeed, these Mohawk activists traveled to Holy Cross and its peer
institutions because "they are the intellectual houses of knowledge." The White Roots of Peace sought
to educate their overwhelmingly white audience about Indian people because "from the universities
come the future presidents, senators and congressmen." In other words, Holy Cross students would
shape policies which would directly affect the lives of millions of Indigenous people, despite the fact
that many at the College had never interacted with a Native person.22 Though Holy Cross students
lost interest in their history with Native people by the Second World War, and the Nipmuc's presence
on Pakachoag Hill was erased from the public memory, the White Roots of Peace confronted the
Crusaders indirectly with their own sordid history.23
Holy Cross students had a pattern of disrespecting Natives when they attended or visited the
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college, but the White Roots of Peace refused to play into or look past their outmoded stereotypes of
Indigenous people. Before the Haudenosaunee activists ascended Mount St. James, Tom Meriam, a
college administrator, encouraged the students to attend their lecture as "one of the best educational
experiences anyone can get in their four years of school here." The editors of the paper and the event
organizers warned the students to treat their visitors with the respect their forebears had not afforded
figures like Chief Buffalo and Frank Nelson. Despite the militarism gripping the campus in the late
1960s and early 1970s, the Crusader's editors still warned the students that "the group has always
refused to dance and sing for entertainment purposes." The Mohawk elders and their young
interpreters participated in this campus-wide event without any intention of entertaining their
audience by performing the tropes of Indianness that were expected of them. Instead, they made the
trek from Upstate New York to the "Heart of the Commonwealth" to discuss "Indian-non-Indian
relationships, treaties and land problems, personal experiences, education, government and
missionaries."24 Tom Porter, one of the Haudenosaunee speakers, condemned the effects of missionary
activities, including Roman Catholic proselytizing, on his community. Moreover, he jokingly
disparaged the hubris of missionaries, many of whom attended Holy Cross, once quipping that he was
"waiting for the anthropologist to go into the jungle and teach the monkey how to climb a tree. This is
the same as trying to teach an Indian how to pray."25Inadvertently, these advocates struck at the very
heart of Holy Cross' long history with Indigenous communities and Native representation on campus.
IV. "The Distinguished Alumni," Faculty, Staff, and Students of Holy Cross
The College's influence over Indigenous people and their communities extended beyond
Pakachoag Hill. Members of the faculty, students, and alumni acted as agents of federal Indian policy,
participated in the "Indian Wars," indulged in hobbyism, evangelized on reservations, and financed
missionary work. All roads running through Indian Country eventually returned to Holy Cross.
Whether indirectly through the work of former students or with the direct financial backing of
members of the college community, Holy Cross remains implicated in nearly every issue touching
Native people since the mid-nineteenth century. Students at the College publicly promoted number of
policies which contributed to the attempted genocide of Native cultures, and at every level, the College
encouraged members of its community to dehumanize Indigenous people.
Each generation of Holy Cross alumni have been intimately involved in the American settler
colonial project. Several graduates from the first generation of Holy Cross students ascended to
prominent positions within the federal Indian bureaucracy as officers in the "Indian Wars" and
administrators of Native life within the Office of Indian Affairs. Two such figures who attended the
College in the 1850s, Frank Crawford Armstrong and Michael Healy, acted as violent agents of
American expansionism and subsequently served as emissaries of Indian assimilation. Shortly after
graduating from the College in 1855, Armstrong "was recommended for an appointment in the army
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for bravery he displayed in an encounter with the Indians in Texas."26 Michael Healy, on the other
hand, commanded the revenue cutter Corwin off the coast of the Alaskan Territory when he oversaw
the Angoon Bombardment. In response to the kidnapping of two white whalers, Michael Healy
proudly relayed to the Treasury Secretary that his men had "taken and destroyed" the Tlingit's "canoes,
to the number of forty….as a punishment and as a guarantee for future good behavior." The soldiers
under his men burned the Native's "summer camp…. After shelling the village[,] the marines were
landed under the cover of the guns, and they, setting fire to the houses, destroyed the entire village."27
As the United States transitioned from outright warfare against Indigenous nations with the
onset of the reservation period, government employees working on Indian affairs, including Holy
Cross alumni, transitioned into new roles to support the government's allotment and assimilation
programs. Discharged after the Confederate surrender at Appomattox, Armstrong left his military life
behind in favor of a position in the Indian bureaucracy. He quickly ascended the rungs of the Office
of Indian Affairs (OIA). Under "Mr. Cleveland's first administration [,] he was made United States
Indian Inspector," for the Indian Territory, where he "served for four years." After President Cleveland
returned to the presidency in 1893, Armstrong, as "the best-informed man on Indian matters in the
public service," was elevated to the position of Assistant Commissioner of Indian Affairs. Armstrong
grew tired of Washington and resigned on New Year's Day, 1895. Considering his long history with
Native communities, however, he was appointed to the Dawes Commission and personally oversaw
the allotment of the "Five Civilized Tribes."28 Besides serving in the OIA, Holy Cross alumni
influenced federal Indian policy while serving in the American armed services.
Michael Healy, perched on the edge of the growing American empire, acted as the guiding hand
of federal paternalism in Alaska. Like Indian Agents in the continental United States, Healy was tasked
with restricting the flow of inebriating liquors to the Native Alaskans he patrolled. He did not fault his
charges for their "demoniac" behavior, instead he noted that the "whiskey traffic" was overseen by white
bootleggers for their personal enrichment. Despite his sympathetic description of Native Alaskans,
Healy still acted as the foremost agent of the United States' "civilization program" for coastal Indigenous
communities. On several occasions in his report to the secretary of the interior, Healy encountered the
"still decaying bodies of these unfortunate Eskimos" which convinced him that Native Alaskans were
dying due to frequent contact with white interlopers. From his perspective, as an individual deeply
captivated by the logic of cultural assimilation, either "they will continue to decrease until they gradually
become extinct…, or finally reach a stage where their constitutions become accustomed to civilization
and increase again."29
As religious and secular policymakers expanded the scope and reach of their assimilation efforts
in the 1920s, the Holy Cross student body, the administration, and members of the faculty developed
intimate ties to the Catholic Church's network of Indian missions. Under the Dean of Discipline,
Father John Wheeler, the College solicited donations from students each week to send to missions
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ranging from Jamaica, the Philippines, and Czecho-Slovakia to the Alaskan and Indian missions.30In the
"Mission Crusades's" first two years of fundraising, from 1925 to 1927, they collected $1,149.00 for
Native missionization and $180.00 to proselytize the Indigenous Alaskans. Despite the high rates of
Native poverty, particularly in the Northwest, some of the money sent to these missions were used, for
example, for "purchasing [a] Chevrolet car for [a] Missionary in Montana." In the same article that
noted this lavish expense, the student journalist encourages his classmates to "send what you have
discarded" to the Catholic missions, where "The orphan children of the Indian mission schools to the
number of 6000 are in need" of basic supplies.31
While the student body financially supported missionary activities across Indian Country,
alumni and members of the faculty served as the vanguard of Catholic assimilation policies by working
in the infamous boarding schools. Students virulently praised the Catholic Church's involvement in
Indian boarding schools as cost-effective, morally necessary, and more compassionate than
government- or Protestant-administered schools. Daniel Quiggley of the class of 1910 celebrated the
Church's accomplishments in the pages of the school's literary magazine stating: "in looking over the
achievements of the past and the successes of the present, that the Jesuit, by virtue of result, by his
earnest endeavors and experienced policy, has proven himself the most capable helper of the Indian."32
Other alumni were intimately involved in fostering a close connection between governmentadministered boarding schools and their local diocese. Bishop Conaty, class of 1869, oversaw the
construction of "six new parishes… among the Indians of his jurisdiction," a substantial increase in the
number of clergymen evangelizing the Native peoples of California, and erected a chapel abutting the
Sherman Institute.33 Father Wheeler noted that the College received weekly letters of gratitude
expressing their thanks for donations to the Church's missionary efforts, "many of the names attached
to these letters," Wheeler stressed, "are those of former Jesuit professors who have taught at Holy Cross
and who are now giving up their all for the sake of…, the Indian and the heathen of other countries."34
Holy Cross faculty members and students who donated to Jesuit missions believed that
boarding schools and Catholic evangelization brough the "generous gifts of civilization" to Native
children. Two days before Thanksgiving, 1931, the editors of the Tomahawk recorded that Father
Eisenman of the St. Paul's Indian Mission "expressed hearty thanks for money donated by Holy Cross
men enabling him to rebuild his fire swept mission." He reminded members of the student body to
continue to contribute to "his little Indians" because "money in the hands of these pious missionaries is
like a tool in the hands of a skilled workman."35 Father Fair, another member of the faculty and the
"Reverend Moderator" of the Sodality, "read letters received from…, North and South Dakota, in which
money, books and clothes were asked." Amidst the personal and economic strain of the depression,
members of the administration exhorted the student body "to be generous in their contributions… [to]
the missions."36 Several other Native boarding schools also received financial support from the College.
Following the death of Father Joseph Wheeler, the former director of the College's Mission Crusade
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program, students raised $40.80 to be sent to the Holy Rosary Mission on the Pine Ridge Reservation.37
Shortly before taking a faculty position at Holy Cross, in the third year of the Great Depression,
Father Henry Bean was tasked by the Jesuit Order with visiting Catholic missions in the Northwest,
particularly the St. Ignatius Mission on the Flathead Reservation. Alongside his voluminous journal
records, Father Bean also donated a photo album to the Holy Cross Archives featuring pictures from
his time at the mission. Father Bean posed for a half-dozen photos with unidentified Salish families—
juxtaposing their log cabins with tepees, horse drawn wagons with modern automobiles—and also
preserved images of Indigenous dances in front of the mission church.38 As an emissary of the Jesuits,
he made a brief sojourn to the St. Joseph Boarding School on the Cheyenne River Reservation to
"entertain the boys. About 25 of them, up to 14 years old. Many of them little orphan boys—some
from families with troubled homes." He then praised the nuns for reading the young orphans bedtime
stories, laying them to bed at a reasonable hour, and giving them a warm home.39 Despite Reverend
Bean's positive review of the missionary work being done in South Dakota, survivors of St. Joseph's—
and several other Indian boarding schools partially funded by donations given by Holy Cross
students— in recent years have accused their teachers of physical, emotional, and sexual abuse.40
Besides subsidizing the Catholic boarding school system with significant financial
contributions and training missionaries, members of the faculty participated in the "scientific"
exploitation of Indigenous bodies. In the fall of 1939, "a distinguished alumnus of Holy Cross" donated
two "rare shrunken heads from Ecuador" to Father Busam in the Biology department. The heads, which
the journalist noted were from the bodies of "the Jivaro Indians…. from a region on the eastern side of
the Andes," were "actual human skulls and human heads reduced from the normal size to the size of a
duck's egg." Without any consideration of the efficacy of acquiring human remains, the College
"gratefully accept[ed] these museum pieces" and lauded the high prices they would fetch on the open
market.41 The heads of these two children did not quickly leave the grounds of the College, however.
Nine years later, Mike Masterpool proclaimed ""Father Busam has two heads" sitting around the
biology lab. The student then gave his readership the "recipe" to create shrunken, severed heads of their
own. In nauseating detail, he described cutting an incision in the skull, peeling back the skin, boiling
the head in a vat of water, and finally filling it with sand.42 Members of the Holy Cross community,
from the foundation of the College to the mid-twentieth century, participated in nearly every phase of
the American settler colonial project—killing Indigenous people, expropriating their land, assimilating
their children, and desecrating their bodies.
V. "Let 'em vanish"
Representations of indigeneity, a near constant presence in Holy Cross's history, evoked the
highest ideals of the College while simultaneously acting as foils to the student body. Various studentrun publications, including the Purple, Purple Patcher, and Tomahawk, employed imagery of
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Indigenous people to represent Holy Cross students from the turn of the late-nineteenth through the
mid-twentieth century. During this time, published records from the College press were saturated with
instances of students "playing Indian" or participating in "Native-themed" events. As the College slowly
discarded the vestiges of its Native persona, students increasingly described themselves in opposition to
their nameless Indian foes. Violent imagery linked to Indigenous depredations, alongside myths of the
vanishing, drunk, timeless Natives are ubiquitous in the extant records found in the College Archives.
These images of indigeneity, whether caricatures drawn in the newspaper, students donning
headdresses and war paint, or through turgid poetry, reinforced the most harmful genre of stereotypes
that pervaded the public discourse surrounding Native people.
In the 1920s the College's fascination with Indigenous people reached new heights, and
members of the student body intertwined their ideals of Natives with their image of the campus
community. In the middle years of the decade, the editors of the Purple Patcher—the student
yearbook—prominently displayed Indians in consecutive frontispieces. The 1923 edition of the
yearbook featured four successive paintings of an anonymous, tribally ambiguous Native man. The
first three illustrations depict the central figure going about his precontact day, he is shown riding a
stallion, sitting around a campfire, and emerging from a forest bordering a small lake. In the final
painting, he lays at the edge of the forest, his slings and arrows resting on the ground, and looks
wistfully out at the mountains and streams in the distance. At the edge of the brook, however, a small
cabin with smoke billowing out of its chimney is visible. The artist, Michael J. O'Laughlin from the
class of 1924, intended for the settler's home to signify the passing of the Native man's dominion and
his displacement by white encroachment. In an accompanying poem, another student explicitly
linked O'Laughlin's sketches to the myth of the vanishing Indian and likened the graduation of Holy
Cross seniors to the supposed disappearance of Native people. Like the Indigenous characters in
O'Laughlin's paintings, Holy Cross students on Pakachoag Hill "spent… the hours of [their]
freedom." From the student's perspective, Native people had vanished from the terrain of New
England. In his view, they remained mired in the past, only to be recalled as distant memories. Soon,
both Holy Cross students and the Nipmucs would only have distant recollections of their times on
Pakachoag Hill, the yearbook, therefore, preserved "a few of the memories/ Gathered in priceless
store…, With the love of Old Twenty-Four."43
Indigenous people, especially in the College yearbook, were analogized to Holy Cross
students—given their shared, inevitable disappearance from Pakachoag Hill—but also as the
antithesis of the ideal Crusader. For the remainder of the decade, imagery of Natives was a constant
presence in the student-run publications. In the 1925 edition of the Purple Patcher the class poet
described the life of a former inhabitant of Pakachoag Hill: a "great chief who was withered grey with
age" who "in his youth… had been a great warrior of the Nipmuc tribe and now in his grey years he
had come back to the smoke of his tepee to live with his memories." Though this student believed that
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"the day of the wigwam [had] past, the smoke of huddled tepees [were] no more," Holy Cross students
shared a similar fate to this vanishing Indian. Before long, their "college years, the happiest of life"
would be but a memory, like that of the aged Nipmuc warrior.44 Native figures appear as the
frontispiece or as a representation for the student body in each subsequent edition of the Purple
Patcher through 1928.45 These images were not merely anodyne renditions of indigeneity, instead they
were produced to reinforce the myth of the vanishing Indian and to juxtapose American
"civilization"—embodied by Holy Cross—with the backwardness of Native communities. In a map
of Worcester produced in the yearbook, a Native (presumably Nipmuc) man peers over the edge of
the frame at the bustling caricature of Mount St. James and proclaims in exasperation "who'd 'A
Thunk It?" 46
Outside of the Purple Patcher's spat of Native imagery in the 1920s, the College's other literary
platforms seized on illustrations of Indigenous people to represent the Holy Cross community and
promote the student newspaper. Following the release of the Purple Patcher's 1924 "Indian-themed"
yearbook, the newly formed college newspaper was christened The Tomahawk to "accord with all the
traditions and history of the college."47In addition to the Native weaponry used as the paper's title, the
Tomahawk also featured dozens of depictions of Indigenous people in its early issues. For the first
several years of publication, the journal's masthead featured an eponymous tomahawk bisecting two
images of Pakachoag Hill. One of these sketches showed the silhouette of the College's skyline, with
Fenwick Hall looming in the background. The other depicted a conclave of three Native men, likely
before European contact, sitting around a campfire with a series of tipis behind them.48 In the second
edition of the paper, the editorial staff developed the sobriquet, "The Chieftain," for Holy Cross
athletes. In the next several issues of the paper, the editor's produced caricatures of Native people from
the Great Plains to refer to the teams' athletic exploits.49
For the first year of the Tomahawk's publication history, even after the student body repudiated
the "Chieftain" moniker, the editors of the College newspaper drew on the violent symbolism associated
with the "Indian Wars" to represent students' athletic prowess. When the Holy Cross baseball team
competed against the University of Chicago, the Tomahawk blared that ""The Chiefs'' [were] preparing
for an invasion of the Windy City."50 In the next issue, the journal's caricature artist recreated an
archetypal "Indian massacre" to celebrate Holy Cross's recent string of baseball triumphs. The
illustrator viscerally depicted the Holy Cross Chieftain surrounded by the faceless bodies of his slain
victims, the Fordham Ram slung over his shoulder, ready to be slaughtered. With a tomahawk in hand,
he dragged the carcasses of the Princeton Tigers and the Yale Bulldogs—"the corpses” of several other
elite institutions, with identifying toe-tags, laid in the foreground.51 The Tomahawk's own sports
writers gleefully availed themselves of every stereotypical Native turn-of-phrase. When Harvard
challenged Holy Cross, "the Chiefs [went]… on the war path down Cambridge way in search of the[ir]
Crimson scalp."52In a subsequent bout with Boston College, "The Purple Chiefs from Packachoag Hill
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swooped down on Fenway Park last Saturday and overcame the screaming Eagles," while the "arrowlike shoots and twisters of Big Chief Owen Carroll'' helped them defeat their Chestnut Hill foes.53 This
constant stream of references to Indigenous people would not go unnoticed nor would it be free of
criticism from members of the College community.
Students and alumni did not denounce the gory imagery promoted by the Tomahawk because
it unfairly portrayed Native people, instead some community members objected to the use of Indians
as analogs for the athletic teams because of the racist assumptions held about Indigenous people. Father
Smith of Woodstock College expressed in a letter to the editor that he yearned for the connotation of
Holy Cross with Native people to "die a natural death from sheer neglect," but if it continued to be
used, he "hope[d] it [would] be "Tomahawked" out of existence."54 Other students lamented that the
illustrations of Natives implied that Holy Cross students were "nothing more than a [group of]
whooping savage[s]."55 Despite the long history of Indigenous people on Pakachoag Hill, and the
frequent invocation of the land's Nipmuc heritage, a student from the class of 1926 claimed "for some
reason or other, Holy Cross and Indian traditions do not seem to me to mix well. The Nipmucs mean
no more to us than the Blackfeet or the Crow." Furthermore, he charged that any "attempt to create an
Indian atmosphere at Holy Cross on the Hill is a hopeless task."56 Though the newspaper renamed the
College's athletic teams the Crusaders, representations of Indigenous figures still featured prominently
in the Tomahawk.
While the college's weekly paper continued to exploit hackneyed depictions of Natives, their
sudden disappearance from the journal's masthead shed critical light on the student body's views of
Indigenous people. From the first issue of the paper in 1925 through October of 1928, three Native
men sat around a campfire, roasting some kind of meat in the upper righthand corner of the
frontpage. Without so much as a passing reference by the editors, these Natives vanished. The uproar
was swift. In the next edition of the paper "Joe Nipmuc" wrote a letter to the editorial staff to ask
about the location of these "oldest members of the staff." This “interested” student suggested,
ironically, that "the Superintendents of Grounds chased them away for defiling the classic beauty of
the campus with their bon-fire." The editor, Edward Williams, asserted in response that "for the past
one hundred years the red man had been styled the Vanishing American." Indeed, the Tomahawk
writer proclaimed that "these last remnants of a dying race" were "as scarce as washroom stoppers" by
1928. In a rhetorical flourish, Williams urged his readers not to worry about the "little disappearance
of these masters of the art". From his point of view the supposed disappearance of Native people was
a benefit to society. He even joyously told his overwhelmingly white readers to "Let 'em vanish!"57
As the twentieth century progressed, the mythology of the vanishing Indian still pervaded the
discourse of Indigenous people on campus. Members of the Holy Cross community increasingly
engaged with representations of Natives by "playing Indian."58 The earliest identified case of students
dressing in faux-Native attire comes from the "Features'' section of the 1918 yearbook.59 Regardless of
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the long and deep history of Americans playing Indian since the nation's founding, this act of racial
mimicry did not become a campus-wide phenomenon until the Cold War era. The 1952 edition of
the Purple Patcher featured two students reenacting one of the foundational stories of America's
national mythology—that of Pocahontas. In the photograph, likely from Halloween, Francis Murphy
poses with a fellow male student labeled "Pocahontas." Wearing a raccoon skin cap, Murphy looks
directly into the camera. The student playing Pocahontas portrayed the helpless Native princess,
sitting on Murphy's lap, clutching his waist, and staring mournfully into the lens.60 A decade later,
another unidentified fan of the Holy Cross football team dressed in faux-Indigenous regalia to one of
their games. He donned all the accouterments of the stereotypical Native warrior—buckskin shirts
and pants, a feathered headdress, moccasins, face paint, and even brought a tomahawk to complete
the ensemble.61 These two photographs embody the dichotomous images Holy Cross students held of
Indigenous people. On the one hand, Natives were feminized figures from America's past, represented
by a man crossdressing as a long-deceased woman. Conversely, Indigenous people evoked the
"warrior" ideal that Holy Cross hoped to inculcate in its students. Beyond individual acts of cross racial
performativity, student organizations, like the Tomahawk, held Native-themed events to allow the
whole campus to play Indian.
As the College actively erased its Native history and the students increasingly ignored
Indigenous issues in the postwar years, the College newspaper hosted several fetes for students to blur
the line of Cold War racial propriety. In the winter of 1949, the editors of the Tomahawk decided to
"quash, once and forever, the basely malicious rumor that we here at Holy Cross are entirely dependent
upon the Saturday night cinema for our sole source of social satisfaction," so they organized the
College's first "pow-wow."62 The fieldhouse was outfitted with all the Indian paraphernalia that the
organizers could think of "tom-toms and tepees were liberally scattered….[and] the unusual programs
were designed as miniature Tomahawk's [sic]."63 Three years later, the paper organized another "war
dance" for the students and their dates. The "Braves of Pakachoag," joined by "400 beautiful girls
representing the leading Catholic girls' colleges in New England," participated in this campus-wide
affair. The students and their dates "perform[ed] an ancient Indian rite of dancing away the evil spirits
of melancholy and fear the night before a major encounter." That "major encounter" was the annual
Thanksgiving football game.64 Fittingly, as the imagery of Indigenous people became less prominent on
campus, Holy Cross students began defining themselves solely in opposition to Natives—or schools
that used Indian mascots, namely Dartmouth.
As the nation moved towards Indian termination, Holy Cross students denounced their
previous romanticization of Native communities and began to define the College's ethos in opposition
to Indigenous people. Writers for student-run publications continued to employ the same tropes of the
vanishing and savage Indian, but they applied these ideas in divergent ways. Students for generations
had mourned the inevitable disappearance of Native people, but postwar students articulated a positive
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vision of an Indigenous departure from the continent.65 When the Holy Cross football team defeated
their Dartmouth rivals in October of 1952, the paper's caricaturist, Bill Riordan, celebrated that Native
people had reached the "end of the trail." In his drawing, the sun is about to set on the Dartmouth
Indian, their emaciated, bandaged bodies are only able to hobble along into the receding sunset.66
Besides reifying the myth of the vanishing Indian, Holy Cross students filled the student newspapers
with the bloody iconography of the "Indian Wars."
While the student body was debating whether to abandon the Tomahawk appellation, the
journal's editorial staff depicted members of the College community as victims of Native depredations
and as the perpetrators of violence against Indigenous people. At the outset of the 1945 football season,
some provocateurs from Dartmouth plastered Holy Cross with leaflets assailing the Crusaders' athletic
abilities. In response to the "barrage of verbal insults from" the "injuns," the students wanted to haul
out the "five-inch gun." In lieu of these ideas, the Tomahawk warned that the Crusaders' sanguine urges
would only be satiated by "next Saturday's scalping party."67 This rivalry did not abate in the succeeding
two years. In preparation for the next tete-a-tete between Holy Cross and Dartmouth, Don Collins,
from the class of 1949, drew a richly symbolic cartoon for the event. In this image, the Dartmouth
Indian drops his tomahawk and cowers in terror as the Holy Cross Crusader draws his blade, readying
to strike down his adversary.68 Over the course of its first one hundred and thirty years, the College and
its students drew on nearly every common trope, stereotype, and image of indigeneity to define the
community as akin and opposed to Native people.
VI. Conclusion
Though Native people have been omitted from the institutional history of Holy Cross, as
students, visitors, and representations, they have shaped the College's self-image.69 The College itself
is situated on the site of a Nipmuc village, and would not exist without the forced displacement of
many of the Indigenous people of Pakachoag Hill in the wake of King Philip's War. Despite popular
notions to the contrary, Nipmucs did not "vanish" from Worcester or Pakachoag Hill with the
creation of the Hassanamesit Reservation. Even after the College was founded in 1843, their presence
on the Hill was noted by students and alumni. Members of other Indigenous communities,
particularly the Penobscot and Haudenosaunee, attended Holy Cross at the turn-of-the-century
period—the limited available sources indicate that they were teased and terrorized by their classmates.
Holy Cross students treated Indian visitors to campus with patronizing contempt and invoked scores
of negative stereotypes about Indigenous people. Members of the Holy Cross community—students,
faculty, staff, and alumni—participated directly in the settler colonial project by fighting Native
people in the "Indian Wars," working as officers in the Bureau of Indian Affairs, managing Indian
Territory, allotting reservation land, proselytizing as missionaries, "educating" children in Catholic
boarding schools, and collecting the remains of youngsters. Holy Cross also contributed to the
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proliferation of Native mascots in the early twentieth century, students often played Indian, and
community members haphazardly appropriated Indigenous cultures.
While Holy Cross no longer condones the use of harmful caricatures of Native people, nor
would most students deign to advocate for the displacement of Indigenous communities, the College
still directly benefits from these forces. Like every institution of higher learning on Turtle Island, Holy
Cross is situated on Native land. The particular plot the College sits on was seized by English colonists
from the Nipmucs during the melee of King Philip's War. In more recent years, the institution of Holy
Cross has tangibly benefited from the public denigration of Indigenous people. In January of 2021,
the administration announced the largest bequest in the institution's history, coming from the estate
of Agnes Williams, the wife of Edward Bennett Williams, member of the class of 1941. The $23.5
million gift was the final in a series of donations to the College. Agnes Williams had previously
contributed a "substantial gift to fund tenure-track faculty positions…[and] to enable the College to
offer competitive faculty salaries" in Holy Cross' Pre-Law Program. In the same press release, the
administration mentioned that Edward Williams was noted as "a celebrated trial lawyer and influential
Washington insider."70 Though both Agnes and Edward William practiced law, the couple made their
fortune primarily from their prior stint as the owners of the Baltimore Orioles and the erstwhile
Washington Redskins. Edward Williams not only owned the controlling share of the Washington
football team for a decade, he also served as its president—overseeing its daily operations into the
1980s.71 These facts were conveniently elided in the celebratory press statement. Whether intentional
or not, members of the administration have adopted the same time-worn tricks of ignoring the
institution's complicity in the ongoing erasure of Indigenous people, the commodification of their
image, and the occupation of their lands. If the College seeks to move forward on its path toward truth
and reconciliation, it must first grapple with and accept these inconvenient truths.
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Finding Human Rights in Higher Education:
A History of Federal Financial Aid and Discrimination in the United States
Andrew Toritto ’20
I. Introduction
On June 1, 1947, a group of two hundred delegates from the United Negro and Allied Veterans
of America gathered in New York City to discuss the Servicemen’s Readjustment Act of 1944, better
known as the G.I. Bill of Rights. However, they were not there to praise the G.I. Bill, which is regarded
as one of the most economically transformative legislations in United States history. They had gathered,
instead to condemn Veteran Administration’s racist and discriminatory policy in the South, which
prevented African American veterans from securing their federal benefits. The convention included
delegates from twenty States, all of whom had gathered to protest the South’s discriminatory
administration of G.I. Bill benefits. Veterans who had fought for freedom abroad during World War II
expected low-interest mortgages and farm loans, unemployment benefits, and educational support for
higher education from the Federal Government upon returning home. But they quickly realized that
the same racism that existed before the war prevented many of them from receiving those benefits. The
delegates elected to send a committee to Washington, D.C. that would ask the federal government to
investigate the myriad discriminations against the African American veterans. Despite high hopes, little
came out of the latter effort. A New York Times article that covered the convention aptly captured the
sentiment of the delegates in its title, “Negro GIs in the South Seen Shorn of Rights.”1
The G.I. Bill was the first piece of federal financial aid legislation for higher education. Together
with the National Defense Education Act of 1958 (NDEA) and the Higher Education Act of 1965
(HEA), the three pieces of legislations laid the foundations to America’s contemporary system of federal
student aid for higher education. The 1944 G.I. Bill offered educational grants to honorably discharged
veterans that could be used in any college or university.2 The NDEA supported educational loans
however was only available to citizens studying mathematics, engineering, science, or a “critical” foreign
language. The program offered partial loan forgiveness for those teaching full time at a public
elementary or secondary school.3 The HEA authorized grants, loans and work-study program was open
to everyone based on financial need. Historians have written extensively on the exclusion of the African
American veterans from educational benefits of the G.I. Bill. This essay asks how did the AfricanAmerican fare vis-à-vis the other two legislations? I argue that throughout the history of federal financial
aid in America, African Americans were given unequal access to financial aid until the Higher Education
Act of 1965 was passed. Further, I argue that this constituted a de facto rights violation, given the
increasing importance of higher education to socioeconomic status and mobility throughout the
twentieth century.
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The first section of this paper focuses on the G.I. Bill to examine how African Americans were
often denied the benefits. It will follow the decisions made in Congress, which effectively upheld
segregation laws in the South and allowed States to continue treating blacks as second-class citizens. I
will discuss exclusionary quotas at Northern and Western colleges and universities, which inhibited
many black veterans from using the educational benefits. The second section will look at the NDEA
and the debates on segregation in Congress. Ultimately, anti-segregation measures failed to be added to
the bill, and federal aid continued to function within the framework of segregation and discrimination.
The third section will discuss the broadening of federal student aid to all low-income students with the
goals of equal opportunity and access. The conclusion will discuss why we should think of higher
education within a framework of human rights.
While there has been ample attention paid to the G.I. Bill and its discriminatory aspects, scholars
have not examined the larger history of federal financial aid, namely the NDEA and HEA, and their
effects on African American students. Drawing on previous scholarship on the G.I. Bill as well as new
sources from the 1950s and 1960s, I will add NDEA and HEA to the story. But in order to understand
these two pieces of legislation and their wider impact on African Americans, it is important to first
understand the G.I. Bill and its unequal benefits.
Hillary Herbold argued that the intent of G.I. Bill was to disadvantage blacks, to uphold
segregation thereby ensuring their second-class status. She highlighted the role of Southern Democrats
in Congress, who played key role in constructing the Bill’s discriminatory provisions. Herbold noted
the role of the Veterans Administration (VA) in withholding benefits from black veterans. Because the
Bill tolerated segregation laws in the South, Black veterans found themselves limited to historically black
colleges and universities. The latter set of institutions did not have equal access to resources compared
to white universities. More broadly, she linked the G.I. Bill to the rise of the new middle class, from
which the blacks were largely excluded.4 David H. Onkst, building on Herbold’s work, closely examined
the distribution of G.I. Bill benefits in the South. He argued that majority Black veterans returning to
the South after World War II did not receive the same G.I. Bill benefits as whites. Based on these
findings, Onkst concluded that the early post-war era did not represent a transformative moment for
black veterans.5
Ira Katznelson, examining affirmative action in the twentieth century, delved into racial
inequality through social policy. While the scope of his book is much larger, he spent a significant
portion of his work focusing on G. I. Bill and its outcomes for African Americans. Similar to Herbold
and Onkst, Katznelson argued that as the G.I. Bill was carried out at the state level, States and individual
institutions were able to exclude the Blacks from accessing its benefits. Katznelson further contended
that the framers of the legislation allowed for segregation and discrimination in the Bill.6
Edward Humes, differing slightly from Herbold and Katznelson on the G.I. Bill’s original
intentions, asserted that the bill was race-neutral. He particularly examined the language of the bill, and
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found that it did not explicitly advocate discrimination. Like Onkst, Herbold and Katznelson, however,
he agreed that the actual implementation of the bill was discriminatory, especially in the Jim Crow
South, but also at colleges in the North. He noted that the G.I. Bill transformed the lives of some Black
veterans, who later became active in the Civil Rights movement. But the vast majority of black veterans
did not have the same experience.7
Not all scholars agree that the G.I. Bill was discriminatory and exclusionary toward black
veterans. Ronald Roach argued that the G.I. Bill was transformative for black veterans, contributing to
the emergence of black middle class as well as the future leaders of the Civil Rights movement. He also
underscored the increased enrollment in black colleges as well as desegregated Northern and Western
colleges.8 In a similar vein, Reginald Wilson called the G.I. Bill “triumphant” for the Black community,
arguing that it gave African Americans more access to higher education than ever before. He also
highlighted how it increased the total amount of Black enrolled in higher education. Wilson went so far
as to claim that a “black bourgeoisie” emerged as a result of the G.I. Bill.8 While Roach’s and Wilson’s
arguments of the G.I. Bill increasing Black enrollment in higher education and helping many Black
veterans attain the middle class have some merit, the assertion that the Bill was transformative is
questionable. It is a historical fact that whites veterans disproportionately benefited from it compared
to blacks.
While the literature on the G.I. Bill’s exclusionary effects on African Americans is abundant,
there is little to no scholarship addressing the effect of the NDEA on Black Americans. The latter
primarily established loans for students in STEM fields and foreign languages. Barbara Barksdale
Clowse’s work shed interesting light on legislative history, particularly on the role segregation played
during the debates and deliberation on the NDEA in Congress. While her central argument focused on
the factors leading to the passage of the NDEA (which were mainly informed during the Cold War
following the successful launch of Sputnik by the Soviet Union), she discussed liberal Democrats’
ongoing efforts to attach anti-segregation riders to the bill. In years prior to 1958, this had resulted in
the death of education funding bills. In 1958, this posed a major threat to the passing of the NDEA due
to a number of segregationists who opposed it in Congress.9
While there is not much scholarship on how the HEA affected the black community,
specifically in regard to federal financial aid, Christopher Loss and Matthew Fuller have examined the
larger history of educational financial aid in America. Loss, writing about the changing federal role in
higher education, argued that the Federal Government turned to higher education as an “intermediary”
in the twentieth century to quell a political culture afraid of big government. The result, he posited, led
to social and political change in the form of a new conception of democratic citizenship, an educated
citizenry, and the importance of diversity.10 Fuller, taking a slightly different approach, argued that
financial aid evolved from locally based, and mostly philanthropic efforts in the colonial era, to a
complex national system of aid that responded to the needs of higher education, society, and political

30

Of Life and History

priorities.11 While these works help us gain a greater understanding of the history of financial aid, neither
address African Americans and federal financial aid adequately. They did not pay enough attention to
the impact, or lack thereof, of the G.I. Bill on black veterans. Similarly, they did not sufficiently call
attention to the role segregation played in financial aid legislations. And while Loss did note the
transformative impact of the HEA for African Americans, Fuller neglected to do so.
Scholars have thus overlooked the history of federal financial aid as it relates to African
Americans. While there is a significant scholarship on Black Americans and the G.I. Bill, similarly
focused work on NDEA and the HEA are hard to come by. No single work has tied the issue of
exclusionary federal higher education policies to rights violations. My aim in this paper is to fill that
void.
II. The G.I. Bill of Rights: Rights for Which Veterans?
The G.I. Bill emerged in a political climate of anxiety of veterans returning to civilian life.
Government officials feared that eight to nine million unemployed veterans were a recipe for riots and
political instability. To avoid such a dire situation, President Franklin Roosevelt and Congress passed
the G.I. Bill.12 The G.I. Bill sought to avoid future catastrophes, namely disgruntled veterans potentially
leading to social unrest. Given these motivations, it is not difficult to understand why more liberal
Democrats, like FDR, were willing to compromise with Dixiecrats on racial issues.
The language in the 1944 G.I. Bill did not condone racial discrimination. However, the bill
empowered the state governments in administering the G.I. Bill benefits. It did not include a
nondiscrimination clause to be eligible for federal funding. Therefore, while not explicitly subscribing
to discriminatory practices, the G.I. Bill overlooked existing racial discrimination and segregation in the
South.
From the early stages of crafting the G.I. Bill, the principles of decentralized control of the fund and
segregation were of utmost significance to key decision makers. The American Legion, instrumental in
lobbying for the G.I. Bill, advocated that the state be granted full control in distributing the benefits.13
Likewise, some of the key outspoken segregationists of the time ensured that the states retained the
primary power in disbursing the funds from the Bill. Mississippi Representative John Rankin, the
Chairman of the House Veterans’ Affairs Committee and the chief sponsor of the House G.I. Bill stated
in a letter to General Frank Hines that “A definite line should be drawn in the schooling on the matter
of race segregation.”14 He worked tirelessly to ensure that the language of decentralization made it to the
Bill. He also sought the Bill to disallow any federal oversight.15 Other segregationists worked closely with
the American Legion to prevent the bill “from becoming a wedge for federalization…from social workers
and planners in the Washington bureaus.”16 Clearly, in the minds of the American Legion and
segregationists, any federal oversight risked ‘disrupting’ the existing system of segregation. As such, they
sought to vest as much power as possible in the States.
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The final G.I. Bill allowed for States to control distribution of the educational benefits. For example,
in Mississippi the State Department of Education denied African American veterans their G.I. Bill
educational benefits for vocational schools. W.A. Bender, an African American minister from
Mississippi, outlined this blatant discrimination in a letter to Congress. Governors of Southern States
appointed State committees to control the distribution of benefits with the goal of denying black
veterans their benefits.17 Rankin and his segregationist colleagues had succeeded. The bill granted the
State enough power to deny African American veterans their benefits. As a result, a large number of
black veterans returned from war only to be denied the promised educational benefits at the State level.
However, black veterans were not completely barred from receiving a higher education in the
South. But their only choice was to attend all-black colleges, as Jim Crow laws prohibited Blacks from
attending white colleges. So even in the rare cases when African American veterans received their G.I.
Bill benefits in the South, they found themselves limited to attending black only institutions. Under the
guise of the “separate but equal” doctrine, black veterans were denied access to what was usually
considered better quality education at white Southern institutions.
As the prolific African American scholar Charles H. Thompson wrote in 1945, “The overwhelming
majority of Negroes obtain their higher and professional education in segregated schools…Thus,
whether we like it or not, the problem of higher and professional education for Negroes is a problem of
the Negro separate school with all the disadvantages which that connotes.” He decried the poor quality
of black colleges in the South. According to him, “Not a single one of these institutions offers work that
is even substantially equal to that offered in the corresponding state institutions for whites…and there is
nothing to indicate that they will or can ever do so.”18 To make matters worse, because of the additional
demand put on the system by the influx of students from the G.I. Bill, Southern black schools found
their educational resources spread increasingly thin.19 In 1947, student to faculty ratios exceeded 20 to 1
in black only colleges and only under five percent of black colleges were accredited by the Association
of American Universities.20 Not only did segregation force African Americans to attend separate colleges
from whites, but it also left black students with inferior quality of education.
This stark inequality in education caught the attention of the Federal Government and the executive
branch. One of the earliest government reports called for an infusion of large federal funds into higher
education. Sanctioned by President Harry Truman, the Higher Education for Democracy Report (also
known as “Zook report,” named after its chief author) identified segregation as a key roadblock to
quality education for the Blacks. The report noted that segregated black colleges and universities were
usually “inferior” to white institutions. It also found that black schools usually suffered from
underfunding, were housed in decrepit or inadequate facilities, employed underqualified teachers, and
lacked adequate library materials.21 This led Zook commission to conclude that “the separate and equal
principle has nowhere been fully honored…the consequences of segregation are always the same, and
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always adverse to the Negro citizen.”22 But enacting change on this front, especially with the Southern
Democratic bloc in Congress, was an entirely different feat.
While segregation barred African American veterans from taking full advantage of their G.I. Bill
benefits in the South, in the North the Black veterans faced exclusionary quotas at predominantly white
colleges and universities. According to Thompson, black enrollment in higher education in the North
and West never exceeded five thousand students during the late 1940s.23 Similarly, President Truman’s
Committee on Civil Rights commenting on the unambiguous use of quotas at many institutions noted:
It is clear there is much discrimination, based on prejudice, in admission of students to private colleges,
vocational schools, and graduate schools… Application blanks of many American colleges and universities
include questions pertaining to the candidate’s racial origin, religious preference, parents’ birthplace etc.
In many of our northern educational institutions enrollment of Jewish students seems never to exceed
certain fixed points and there is never more than a token enrollment of Negroes.24

According to the Zook report, “Many colleges and universities… maintain a selective
quota system for admission… particularly to Negroes and Jews.”25 The North created its own
system to discriminate against the blacks. Whereas in the South black students were loudly
denied rights through the legal system, in the North they were more quietly shunted into
second-class status.
By 1946 it was clear that black veterans did not receive the same educational benefits as
white veterans. One Pittsburgh Courier article noted that “the veteran’s program had completely
failed veterans of minority races,” as termed it “systematic denial of rights under the GI Bill.”26
Another 1947 commentary remarked that it was “as though the GI Bill has been earmarked ‘For
White Veterans Only.’”27 While the G.I. Bill did not explicitly enumerate the denial of benefits
to African American veterans, it certainly allowed for States and individual institutions to do as
they please. In effect, the decentralized nature of the bill and the failure to include any
nondiscriminatory measures continued inequality in education. In many ways, the G.I. Bill
reflected the troubling sentiments of society-at-large in the 1940s: blacks were secondary
citizens, and white supremacy was the law of the land.

III. The National Defense Education Act: Education for National Security, Not Equality
The G.I. Bill marked the first instance of federal student aid for higher education, albeit only for the
veterans. The second instance of federal financial aid in the U.S. was the National Defense Education
Act of 1958 (NDEA). Spurred to action by the successful Soviet launch of Sputnik, lawmakers moved
to ensure the United States did not fall behind the Soviet Union in science, technology, and defense. But
whereas the G.I. Bill established grants for returning veterans, the NDEA only offered loans. And while
the G.I. Bill funding could be used for any area of study, the NDEA was limited to only “critical defense
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fields,” such as mathematics, science, engineering, and foreign languages. However, both bills had a
common denominator and that both failed to allow equal access for African Americans.
One difference between the two bills is there was a stronger effort to end segregation in 1958
compared to in 1944. Indeed, in the 14 years between these two bills, the Supreme Court had ruled
against racial segregation in public schools in the landmark Brown v. Board of Education case. In
addition, the nascent Civil Rights Movement had begun to grow stronger. These new developments
informed the Congressional debates on NDEA. At the heart of those debates was whether federal
legislation should force schools to comply with the Brown v. Board decision. New York Representative
Adam Clayton Powell, repeatedly attached, or threatened to attach, anti-segregation riders to education
bills.
School construction bill died on the floor of the Congress two years ago when Powell added
similar anti-segregation provisions. Powell and liberal Democrats in the House again proposed an antisegregation rider amendment to the NDEA.28 The New York Times called this a “possible snag in the
plan,” and added “this would mean another fight over limiting grants to districts complying with the
Supreme Court school integration decision of 1954.” The Times concluded that “such a fight could kill
the entire bill.”29
Many members of Congress wanted to avoid the question of integration in the NDEA
legislation. Chief among these were Alabama Senator Lister Hill, Alabama Representative Carl Elliot
(who both sponsored the bill in their respective chambers), and President Dwight D. Eisenhower. Hill
and Elliot, both of whom were Southern Democrats, dreaded integration. As such, they hoped to avoid
the question of integration by ensuring that “Federal funds would go mostly to individuals for
scholarships.”30 In a strikingly similar repeat to the G.I. Bill, sponsors of the NDEA intended the bill to
function within the existing system of segregation.
President Eisenhower who was a proponent of the decentralized educational model believed
that the issue of segregation should be sidestepped on this particular bill. “When you come down to it,”
Eisenhower stated, “it gets to this point: we believe fundamentally the educational process should be
carried on in the locality. We don’t want any more Federal interference or control or participation than
is necessary.”31 On the topic of segregation and the NDEA, Eisenhower stated: “One thing in this year’s
proposal was that I had great hope that by taking a thing functionally the segregation idea would not
come into it at all, we could go ahead with a job and not worry about peoples—the color of their skin or
anything else.”32 While supporting the bill as an “emergency” measure only, Eisenhower made it clear
that he believed education should be decentralized.
When the NDEA finally passed through Congress, lawmakers were able to avoid the question of
segregation. However, the international political consideration, particularly the fear of being surpassed
by the Soviet Union tipped the scale in favor of federal aid to education. On March 9, 1958, the New
York Times reported that “many insist that the launching of the Russian satellites had made a difference
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and that many who opposed the construction bill last year will now vote for education aid stressing
science.”33 Indeed, Hill and Elliot had both framed the bill as an issue of “national survival” where “the
ability of this country to survive in a world where freedom is imperiled may depend largely upon the
strength of American education.”34 This proved to be the right strategy as the public shared the fear of
falling behind the Soviets. A Life Magazine poll published on March 3, 1958 found that thirty-nine
percent of Americans thought Russia offered better education in science and mathematics compared to
only twenty-eight percent who found the United States superior in those subjects. It also concluded that
two-thirds of U.S. graduates believed the Soviets were ahead in science and math. In a way, “Sputnik has
made millions aware of defects in U.S. institutions and U.S. concepts of life,” and now millions of
Americans favor “state or federal aid for schools, federal scholarships, government direction and
financing of scientific enterprise in general.”35
These larger concerns for national security and global inter-state rivalry surrounding the passage of
the NDEA overshadowed the question of segregation. In the end, Powell could not garner enough
support in the House to attach an anti-segregation rider to the bill.36 Whereas, Hill and Elliot were able
to muster enough support on both sides of the aisle. As a result, the conditions that afflicted he
discriminatory practices in the G.I. Bill also remained in NDEA. Even after the landmark Brown case,
Congress could not agree on legislation to enforce integration. In failing to do so, it widened the wealth
gap between whites and blacks.37
IV. The Higher Education Act: Civil Rights for Educational Opportunity
The Higher Education Act of 1965 (HEA) was the first bill truly aimed at equalizing educational
opportunity in higher education for all young people, but especially black Americans. In a relatively
short period of time, Congress shifted its educational policy agenda much further to the left. Whereas
in 1958 anti-segregation riders upheld an anti-communism bill, in 1965 fighting poverty and inequality
were the driving forces behind the passage of HEA. Following Lyndon B. Johnson’s landslide victory in
the 1964 together with the strong Democratic majority in Congress, liberal advocates of equity in
education finally had the support to pass comprehensive legislation on higher education. In addition,
the 1964 Civil Rights Act also helped pave the way for the HEA, as the Federal Government finally
granted black people full citizenship. Unlike the previous two bills, the HEA proved transformative for
the African American community.
When LBJ offered the idea of aiding students through federal funds to Congress, he “proposed that
we declare a national goal of Full Educational Opportunity. Every child must be encouraged to get as
much education as he has the ability to take.” He remarked that “higher education is no longer a luxury,
but a necessity.”38 While not explicitly stating it, LBJ sought to frame higher education within the
language of rights. To LBJ, it was simply not acceptable anymore to allow poor students and students
of color to fail to attain a higher education due to lack or funds or discrimination. This was quite
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remarkable coming from President Johnson given his voting history on civil rights legislation. From the
beginning of his tenure in the House in 1937 and up until 1957 when he was the Senate Majority Leader,
LBJ had never voted for civil rights legislation. One biographer even called him an “active member” of
the Southern civil rights bloc; a group which had successfully killed many civil rights legislations in the
first half of the twentieth century.39 It appears that the strength of the Civil Rights Movement had a
profound impact on LBJ. He did not only sign the HEA into law, but also the Civil Rights Act of 1964.
Known as a savvy politician, LBJ likely saw the changing tide on civil rights and decided it was politically
expedient to enact them. In the 1972 reauthorization of the HEA, Claiborne Pell (whom the Pell Grant
is now named after) stated that Johnson intended to make college “a matter of right…a G.I. Bill for
everybody.”40 Pell explicitly expressed the goal of making higher education a right for those who seek it.
Indeed, after years of suppressing the African American community, lawmakers, despite whether their
motivations were genuine or not, began to think about higher education in terms of rights.
The HEA was in many ways transformative for African Americans. In 1964, the Federal
Government estimated that out of the 2.7 million high school graduates, only 1.4 million entered
college. Of the 1.3 million who did not enroll in higher education, half were either black or low-income
students and did not enroll because of a lack of adequate funds and/or academic preparation.41 The
HEA doubled the Federal Government’s budget for higher education and by 1975, 1.5 million college
students (out of 11 million total), received either a direct loan, an Educational Opportunity Grant, or
work-study funding. While another million received federally guaranteed student loans from a bank or
credit union. Between 1968 and 1978, Black student enrollment in higher education tripled.42
Not only did the HEA provide financial aid for needy students, it also led to new and more
inclusive recruitment practices. It created summer programs aimed at low income and minority students
and established aid for traditionally black colleges. Title IV of the HEA established funds for
compensatory, counseling, and student recruitment programs, all of which were aimed at helping bright
but poor students prepare for and adjust to college.43 It also established funding for Upward Bound, a
college preparatory program intended to help black and/or poor students attend college.44 Even Ivy
League schools began to adjust their admission practices away from geographic diversity to “student
diversity,” meaning diversity in the socioeconomic backgrounds of students.45 Historically black colleges
and universities (HBCUs) also benefited from the HEA, as Title V was intended to benefit the nation’s
123 HBCUs, which enrolled about 60 percent of the black college students in the U.S.46 After years of
discrimination and segregation, the HEA sought to equalize higher educational access and opportunity
for black Americans. Unlike the G.I. Bill and the NDEA, the HEA was specifically charged with
addressing racial and economic disparities.47
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V. Conclusion: Why Should We View Higher Education as a Human Right?
The Higher Education Act was certainly a triumph for the African American community.
However, the HEA did not solidify higher education as a human right in America. But what would
higher education even look like as a human right? This would mean that undergraduate and graduate
school would be affordable for all those who are qualified and meet the criteria of college or university
admission. There would be no discrimination based on race, gender, sexual orientation, gender
orientation, religion, or class in admission. To help remedy historical injustices, such as the long history
of segregation and discrimination in higher education, affirmative action policies would be in place to
ensure that bright students of color are placed on a level playing field with white students. For those
students unable to gain admission to traditional four-year colleges, a robust system of community
colleges would exist where the main admission criterion is a high school diploma. But if higher education
is truly going to be a human right, primary and secondary schools must also provide more equitable,
higher-quality education for their students to ensure they are prepared for the rigors of college work. On
both the higher education and primary/secondary education fronts, this would require a larger
investment by the federal government. For primary and secondary education, this would mean an
allocation of funds to poorer districts to help them catch up with wealthier districts. For higher
education, this would mean an enhanced system of financial aid —through a combination of federal
grants, loans, and work-study—for individual students to cover the entire cost of school.
When discussing higher education as a human right, it is important to clarify how higher
education differs from other human rights. Unlike the rights to life, liberty, and freedom from slavery
and torture, for example, higher education should only be a right for those who seek it. In other words,
individuals should not be forced to receive a higher education, as other viable professional paths do exist,
but they should receive an opportunity for higher education if they choose to pursue it.
But why should higher education qualify as a human right in the first place? The United Nations
already recognized basic education as a human right in Article 26 of the Universal Declaration of
Human Rights. However, higher education is not recognized as a right.48 In a changing world where
technology, globalization, and globalized markets are fundamentally altering how people and society
function, it appears as though the basic skills that come with only a primary education do not always
suffice in providing individuals a life of dignity. Studies have shown that individuals with undergraduate
degrees on average earn one million more throughout their lifetime compared to those with only high
school diplomas in the United States.49 Evidently, an undergraduate degree is an economically
transformative degree. But, as we have seen, access to higher education and to this transformative degree
has not been always been equally available throughout the history of the United States. It seems obvious
that if there are more individuals with higher education, more people will live with dignity. Therefore,
while it is a lofty goal, higher education should be viewed as a human right, and we should strive to make
it one.
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Opportunity Calls:
The Moral Economy During Economic Transition in the Ural Mountains and
Appalachia, 1991- 2008
Nora Springer ’20
The frenzied sale of vouchers on street corners, the constantly fluctuating prices on essentials
like bread, the intimate fear of growing lawlessness – it is difficult to imagine the panic of Moscow in
the late 1990s. The entire country was up for grabs in the world’s largest fire sale. After the defeat of
communist Gennady Zyuganov by Boris Yeltsin in 1996, it was clear that Russia was set on an
irreversible course to capitalism. However, in order to achieve a capitalist economy, the entire nation of
Russia needed to privatize. While small business had been allowed to prosper under Gorbachev, every
meaningful industry and corporation was still nationalized in the late 1990s.
Even minor property considered “personal” in most capitalist societies now needed to officially
be recognized as such. This personal privatization was extremely dangerous. In 2000, the Moscow militia
had compiled a 3,000-name file of elderly people who had gone missing within a month of privatizing
their apartments.1 When it came to the privatization of massive oil, telecommunications, construction,
and other essential corporations, the scale of corruption, intimidation, and fraud employed to make
money was staggering. While it may be initially assumed that members of the Soviet criminal class
became this new capitalist Mafiosos, the evidence does not show this to be true. Black marketeers did
not expand in the new economy, but remained in a small-scale underground economy. Disturbingly, it
was young members of the Komosol, formerly upstanding citizens like Mikhail Khordokovsky, who
proved the most brutal and most cunning in the race to make money from the new capitalism.2
To make matters even worse, this sale was happening at a real discount. The severe undervaluing
of Russian assets exacerbated the disruption in Russian society caused by transition. In 1996, the entire
Russian economy was valued at ten billion U.S. dollars.3 This figure included six percent of the world’s
total oil reserves, expansive industrial infrastructure, and fifteen percent of the world’s wheat exports.4
One American hedge fund manager reported making fifteen hundred precent returns for his investors
in only four years from 1996 to 2000, despite the collapse of the ruble in 1998. None of these particular
investors were Russians or even Eastern Europeans. Instead, they represented a coalition of powerful
Western billionaires.5
Meanwhile, in Appalachia, steel mills and coal mines were shuttering by the day. After a steady
period of decline during the 1980s, the introduction of subsidized Chinese steel to the American market
meant that production costs in American manufacturing were simply too high to be sustainable.6 Unlike
in Russia, the beginning of this transition was not any America's idea of liberalism – the air in
Appalachia was tinged with mourning, the loss of a lifestyle, the closing of the only good jobs the region
had ever known.7 Over time, however, new hope began to emerge in the region. Transition, like in the
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Urals, became characterized as an opportunity – a chance for a brighter future in the historically
impoverished mountains.
In both Appalachia and Russia, decision makers prioritized certain goals and data metrics over
others, often painting an incomplete portrait of economic transition. During the transition of Russia to
capitalism, the goals of privatization began with optimistic fervor as a democratic spirit swept the
country. Over time, however, the goals of privatization shifted to practicality, especially protecting and
encouraging the interests of Western investors. In Appalachia, economic transition began as a matter of
practicality: steel and coal companies were leaving for cheaper labor in China. However, transition came
to be viewed as an opportunity to integrate working class Appalachians into the professional knowledge
economy. In the Urals and Appalachia, the privileging of different forms of data served as metrics for
the accomplishment of different goals. In both transitions, one word kept coming up: opportunity. As
Russia privatized and Appalachia professionalized, practical business interests interacted with political
optimism in dynamic and constantly renegotiated ways. In this paper, I will analyze the rhetoric of
transition delivered by decision makers in two major sections. In the first, I will analyze the goals of
economic transition in both Russia and Appalachia. Here, the question of economic opportunity will
be considered as both an opportunity to liberalize and improve society, and an opportunity to generate
profit for businesses and investors.
I. Good Work: The Transition to Capitalism in Russia and the Moral Economy
After the collapse of communism in Russia, the goal for the Yeltsin government may have been:
transition to capitalism. This goal was not, however, as straightforward as it appears at first glance. For
a country that had spent seven decades under a communist system, it was a profound change. How
would the country transition to capitalism? How would the country know when it had achieved
“capitalism”? What would Russian capitalism even mean? Would Russian capitalism look like the one
in the United States, or maybe more Scandinavian, or possibly be an entirely new invention? As
reformist spirit swept Russia, and Westerners became excited for a new, potentially democratic nation,
debates over what it meant to be “capitalist” and how “capitalism” would be measured grew louder,
with different actors presenting and advocating for different ideas of success.
Nearly all of these actors placed success within the context of a moral or just economy, and
especially an economy that was productive in creating a better culture. Ideas of moral economy can be
traced to the eighteenth-century Scottish philosophers, Adam Smith and David Hume, who had
envisioned a “civil society,” constituted by business and economic sectors helping raise peasants from
feudalism.8 Moral economy has since been interpreted in both descriptive and prescriptive ways. Some
scholars argue that the moral economy, or the idea that economies also push society forward, is a natural
function of economic life, while others argue that it is not always but should be a function of economic
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life.9 Irrespective of whether the moral economy is generally prescriptive or descriptive, during Russian
privatization, ideas of the moral economy were both inescapable and taken for granted.
To many economists, especially in the early years of Russian transition, privatization was not
considered an end in and of itself. Instead, depoliticization of the economy was taken to be the ultimate
goal of privatization. Economists under this paradigm especially focused on the need to cut production
costs, break up the consolidation of managerial power by former Komosol members, and reduce
subsidies to incentivize restructuring.10 It was assumed that the removal of politics from business would
essentially lead to the creation of a freer and more transparent state. The International Monetary Fund
in particular encouraged depoliticization measures, differentiated from and above privatization efforts.11
However, nowhere is this principle of moral economy seen more starkly than in the writings of
Yegor Gaidar and Anatoly Chubais. Gaidar was a thirty-five year old theorist only beginning to make a
name for himself by publishing papers on Russian reform when Yeltsin first appointed him, and then
kept promoting him to important advisory roles.12 Chubais was an economist who had convened a study
group in Leningrad of the like-minded liberal capitalist reformers, and had been poached by Gaidar for
his radical ideas. As ideas of privatization developed into rapid economic change, members of the
Leningrad group moved from an advisory capacity to increasingly political and policy-oriented roles.
But, the informal Leningrad group was made up of bright young students running econometric models
of micro-sized Gorbachev small business economies, not policy experts prepared to construct an entirely
new economic system for one of the world’s largest countries.13 The critics of the Leningrad group
highlight their elite disconnect from the conditions faced by ordinary people. Marshall Goodman
argued that the Gaidar reforms were, “little more than classroom exercises. It came as no surprise,
therefore, when they resulted in widespread economic hardship.”14 Aleksandr Rutskoi, Yeltsin’s vice
president, similarly referred to the group as “urchins in pink shorts and yellow sneakers.”15 The
Leningrad certainly imagined themselves as great, moral reformers of a corrupt political system and
defunct culture.
Both Gaidar and Chubais co-authored the pamphlet Crossroads in Modern Russian History
which appealed to ideas of moral economy, especially opposing oligarchic control in favor of more
liberal, democratic policies. They made these arguments even though they came from ostensibly from
the technical discipline of mathematical economics, not anthropology or political science, which are
normally associated with issues of moral political economy. In Crossroads, they highlighted the case of
Svyazinvest to make their argument. An auction was held to privatize Svyazinvest, Russia’s largest
telecommunications company. As Chubais and Gaidar described it:
The argument was simple: would the company go to the higher bidder at an honest auction, or to its owner ‘by the
unspoken rules?’ The position of the reform wing of the government (primarily Anatoly Chubais, Boris Nemtsov,
and Oleg Sysuev) was unilateral: the privatization of Svyazinvest had to guarantee the separation of business from
government and the formation of a system in which the rules of the game are the same for everyone. The position
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of an influential part of the oligarchs was different: this was a change in the rules of the game that they did not
accept.16

Gaidar and Chubais described their economic decisions using moral terms. They continued to
argue that the Svyazinvest case applied more generally to the goals of economic transition in Russia,
claiming:
This proved that our [Russian] government could guarantee equal conditions for opposing business groups, not
be the agent of any one group, and stand above when necessary. The clash of the government and the oligarchs in
1997 remains one of the first successful attempts at changing the character of Russian capitalism by separating
government from property.17

The duo supported the IMF in moralizing the depoliticization measures. Later, they went on to
say they regretted that the “nascent middle class suffered the most from the [1998 Ruble collapse]
crisis.”18 In their writings, the two men seem aware of the needs of ordinary families and sensitive to the
particular damages caused by rapid economic change. In their description of battling the oligarchs,
Chubais and Gaidar appeal to ideals of fairness, cultural reform, and impartiality. Though described
most derisively as being out of touch math nerds, they were actually deeply invested in the impact of the
economy on morality, culture, and Russian identity. During the crisis that rapid economic transition
became in Russia, traditional disciplinary roles did not hold up. Academics learned in abstract
mathematical economics could, in only a short number of years, become politicians wielding the
economy as a moral tool.
II. Investment or Encroachment: The View of Western Financers in Moscow
Perhaps the most notorious of Westerners in Moscow was New York Times bestselling author
and hedge fund manager Bill Browder. His book Red Notice swept American bookstores, promising to
tell the story of the sole, brave American who stood strong against oppressive Russian oligarchs. By
Browder’s account, he alone defended the country from the tyranny of Vladimir Putin’s cronies (all
while making millions and marrying a “slender Russian vixen”).19 To Browder, the goal of transitioning
Russia to capitalism was to inculcate a culture of hard work and democratic agency. He argued:
Seventy years of communism had destroyed the work ethic of an entire nation. Millions of Russians had been sent
to the gulags for showing the slightest hint of personal initiative. The Soviets severely penalized independent
thinkers, so the natural self-preservation reaction was to do as little as possible and hope that nobody would notice
you. This had been fed into the psyches of ordinary Russians from the moment they were on their mothers’ breasts.
To run a Western-style business, therefore, you either had to completely brainwash a fresh young Russian about
the virtues of efficiency and clear thinking or find some miraculous person whose natural psychology had somehow
defied the pressures of communism.20

Browder presented a popularized and updated version of an old Cold War idea – that capitalism
would naturally create more democratic, healthier cultural value systems for the oppressed and repressed
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Russian people. It was unclear how much Browder actually knew about Russian culture. Despite ten
years in Russia, he did not speak even basic Russian and required the constant use of a translator.21 In
the entire length of his monograph, he rarely referred to Russian culture, government, or values in
positive terms. He stressed that making Russians hard working and more democratic would primarily
benefit Western investors. In the book he highlighted the importance of a rule of law in Russia. He
describes a scandal when the Russian oligarch Potanin doubled the available shares of his oil company,
Sidanco, accessible to anybody except to Browder’s fund, Hermitage Investments. Hermitage had
invested heavily in Sidanco in the past. This prohibition meant that Browder’s investment in Sidanco
was cut into half overnight. Browder claims that the reason for this move by Potanin was “that a group
of unconnected foreigners also had a big financial success [in Russian privatization] was unbearable to
them. This was simply not supposed to happen. It was not … Russian.”22 He then goes on to criticize at
length the difficulties with establishing respect for the law and maintenance of proper bureaucratic
channels in post-communist Russia. Browder framed it as an instance of the victimization of foreigners
by the Russian oligarchs and political leaders. To him, the primary goals of transition were establishing
rule of law, inculcating capitalist values, reducing investment risk, and reigning in the influence of
oligarchs. All of these goals were geared to the benefit of Western investors.23
Red Notice was written for a popular audience, and it reads like a James Bond novel. The
Russians are overwhelming the villains, and Browder positions himself as an American hero. He
constantly contrasts himself against the emerging oligarch class. Although it is unclear how a man who
made millions essentially acting as a vulture on undervalued assets is meaningfully more ethical in
practice. Despite the book’s various shortcomings, Browder helped to define American attitudes
towards the moral economy in Russia. It was telling that Browder saw profit making in Russia, and
especially profit making for Westerners in Russia, as a moral enterprise. Browder was exemplary of a
particular class of American investors who helped define both the usefulness of the Russian economy
for societal betterment and for money making. To Browder, the moral and the profitable economy were
not two separate ideas.
This idea that Russian privatization and capitalism should be primarily about attracting
Western advisors is given much more serious treatment by other writers. In a comprehensive series of
papers published in the International Trade and Business Law Review that focused on the opportunities
provided by privatizing the oil industry, the purpose of privatization is again assumed to be the financial
gain for Western investors. The report identified the main barrier to Western investment and developing
full “Russian capitalism” in the energy industry being the undue power given to the politicians, and
especially their personal connections with oligarchs that often excluded foreigners.24 The report
identified specific policy changes that would allow for more Western investment in the energy sector,
especially focused on minimizing risk caused by volatile political conditions. The first and most
important recommendation was to limit the ability of Russian politicians to indirectly expropriate
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energy companies. Although direct expropriation was made illegal without adequate compensation and
due cause, local governments developed a system where the state crept into ownership through stringent
regulations on foreign wealth investments. The report argued for a law forcing local governments to
compensate for reductions in property value.25 The second recommendation was that tax laws needed
to be reformed to stop the double taxation, both local and federal, that most energy companies were
subject to as a result of the specific historical circumstances of energy nationalization during the early
Soviet period.26 Together, this report, as did Browder’s book, reflected the ethos that projected Western
investment was part and parcel of a moral economy in post-communist Russia.
III. Silicon Holler: Unintended Consequences of Appalachia’s Tech Economy
After the complete collapse of the steel industry, Appalachia seemed poised to become the new frontier
for technology sector. Throughout the late 1990s and early 2000s, the relatively low cost of land,
beautiful scenery, and expansive area attracted the attention of multinational technology companies. It
seemed that investment from companies like Amazon, Google, and Microsoft could replace U.S. Steel,
Bethlehem Corporation, and Black Mountain Coal Company. In reality, the prospects for the
Appalachian tech industry were dismal. There was a lack of both infrastructure and workers with an
adequate knowledge base. As seen in the below graph, both technology jobs and commensurate pay was
lagging far behind the national average.27
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Tech publications were nevertheless excited about the potential in Appalachia. One Wired
article began with an optimistic sentence: “Scranton, Pennsylvania sits at the crossroads of the
technology revolution.”28 Technology in Appalachia seemed promising, and mutually beneficial for
companies who could access otherwise unused land at low cost and help transition the region into the
white-collar knowledge economy. A readymade work force however was not available in Appalachia.
Jim Cummings, the director of the Greater Scranton Chamber of Commerce, interviewed in the same
Wired article, outlined his city’s plan to attract more tech investment. He stated that many
Appalachians “are unprepared for work in the technology sector, forcing companies to bring mostly
jobs requiring low skill levels to these rural communities.”29 To Cummings, the problem is essentially
cultural. Appalachians had been insulated from the norms of white-collar professional employment
from a century of predominantly blue-collar work. By providing training in low skills, menial jobs like
call centers; the plan was that Appalachia would eventually accrue a critical mass of able white-collar
workers, thereby attracting better jobs in the tech sector. Interestingly, Cummings main worry was not
whether companies would actually follow through with higher paid jobs. Instead, he expressed concern
about the well-documented Appalachian brain drain. To him, the biggest obstacle facing the region was
young people moving far away for better prospects.30
Jim Cumming’s vision for the tech industry as a civilizing force replacing blue collar work was
not a vernacular idea of a small city. Instead, he echoed much of what mainstream America thought of
Appalachia. One grant writer, who oversaw projects to encourage tech investment through the
charitable Mary Reynolds Babcock Foundation, called the collapse of manufacturing “a terrifying
liberation.” BitSource, a startup operating in Pikesville, Kentucky, reported that they put a great deal of
effort into having mine workers become professional office employees. Rusty Justice, a BitSource
founder, said that he held frequent “reimagination trainings” where he told workers “quit thinking of
yourselves as unemployed coal workers, you’re technology workers.”31 BitSource remains today a
functioning Pikesville company focused especially on employing and giving professional training to
former coal workers, prioritizing those suffering from black lung.32
The Appalachian Regional Commission (ARC) was also part of this dialogue. ARC essentially
functions as an organization that both determined the boundaries of a moral economy in Appalachia
and helped investors determine what would make a profit in Appalachia. Established as part of the War
on Poverty in 1965, ARC both assisted with the economy’s effect on society and provided mathematical
insights into Appalachian investment.33 Its mission is to “innovate, partner, and invest to build
community capacity and economic growth in Appalachia.”34 It claims to service three populations: the
Appalachian people (and especially the poorest among them), “the American taxpayer” (who,
interestingly, is never imagined as an Appalachian), and any businesses willing to invest in Appalachia.35
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The organization thus exists as neither purely interested in business profit, nor purely interested in
bettering economic life and society, but exists in some space between the two.
ARC’s involvement in the burgeoning Appalachian tech industry was extensive. In
promotional materials, ARC dramatically emphasized that tech companies involved in Appalachia were
“angel” investors. The implication was that they were willing to risk enormous sums of money on
difficult projects, and working in the interest of social good.36 The organization also lobbied for subsidies
to tech companies willing to invest in the region under the logic of professionalizing the workforce,
which passed through state legislatures.37 ARC established funds, hosted conferences, ran technology
education workshops for education professionals, and published case studies and reports on how to run
a successful Appalachian tech company.38 Between advocacy and subsidies, ARC helped to define not
only what the new Appalachian economy should look like, but also what would make money in the new
Appalachian economy.
Investment in the technology sector after the collapse of manufacturing is, truly, an example of
best intentions. In local op-eds and newspapers across the region, Appalachians expressed excitement
and optimism for a new tech future.39 People signed up for the educational programs in droves, especially
for workshops on coding in Kentucky.40 The plan for attracting higher paid and skilled jobs by
cultivating a culture of white-collar professionalism was eminently reasonable. It was not, however,
successful. The tech companies did not come through with better work. Today, by some metrics, West
Virginia is a booming tech center. The technology sector comprises $2.5 billion of the state’s economy.
Tech employment stands at 31,473.41 However, sixty-two percent of these employees work in call
centers. According to the West Virginia Bureau of Labor Statistics, call center employees make an
average of $25,020 a year. The average salary in West Virginia as a whole is $43,469 a year.42 In the end,
tech in went to Appalachia to employ shockingly low wage unskilled. Not to educate Appalachians as
software engineers and office managers.
In both the Appalachia and Ural Mountains region of Russia, although in somewhat different
ways, the goals of economic transition were characterized as an opportunity and cast in moral terms. At
first, the Appalachian economic transition was viewed as a matter of pragmatic economic necessity.
Increased production costs and the influx of cheap Chinese steel meant that Appalachia simply must
transition from an industrial economy.43 However, over time, the transition began to be viewed as an
opportunity, and by the early 2000s it constituted essentially a civilizing mission. Community leaders
argued that through the reduction of blue-collar jobs, Appalachia could develop a robust professional
culture, eventually leading to better and higher paid employment opportunities. Tech companies were
encouraged with tax breaks and positive press.44 However, on the ground, these opportunities failed to
manifest. Working class Appalachians continued to be funneled into low-wage, low-skill work, albeit in
an office setting. Tech companies were able to gain impressive access to a vulnerable working-class
population by marketing ideas about the moral economy.
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The Ural Mountains region and Russia as a whole underwent a similar process. Although
initially viewed as an enormous opportunity and civilizing, democracy-promoting mission, transition to
capitalism over time began to be viewed in more pragmatic terms. As in Appalachia, “opportunity” had
a twofold meaning. The opportunity to make society better, and the opportunity to make a whole lot
of money. The goals of transition were increasingly cast as an opportunity for Western advisors to
generate enormous profit instead of an opportunity for Russian society to liberalize. Still, Western
advisors enjoyed moral legitimacy, were protected by the United States government, and were idolized
by Western media because of the idea that capitalism provided a moral economy in Russia. In both
regions, shock economic changes resulted in an “all hands-on deck” crisis where institutional and
disciplinary boundaries were blurred, with traditional economists acting as policymakers and vice versa.
By analyzing the trajectory of goals set by these two transitions, we can see that the issues of
moral economy and economic pragmatism are not so easily differentiated in times of sudden change.
Instead, questions about “what society should be like” and “what is economically profitable” are
negotiated together over time, interacting in dynamic and evolving ways. Dialogues about the
mathematical economy and the role of the economy in shaping society are often taken to be two separate
conversations, with discussions about a morally just economic system often assumed to be
fundamentally different from discussions about a profitable economic system.45 In cases where these
two conversations are treated together, scholars often point to the moral economy as a cynical tool for
profit hungry corporations by exploiting liberal ideas.46 However, in both the Urals Mountain region
and Appalachia, albeit in different ways, using the economy as a civilizing mission and using the
economy to make a profit were goals that mutually reinforced each other and grew together. While the
moral economy helped to set the boundaries for legitimate or desirable profit making, corporations and
financiers helped to reinforce and generate ideas of moral legitimacy. In normal times and in normal
places, it is often taken for granted that two different conversations about the economy are taking place.
On the one hand, sociologists and politicians debate “what the economy should do.” On the other hand,
economists and mathematicians debate “what will make a profit.” In the two instances of momentous
economic transitions, however, only one conversation took place: “what should make a profit.” In this
way, even at high levels of business and economics often assumed to be either impartial or coldly cynical,
morality was always a part of the equation.
IV. Conclusion
It is often assumed that economists and businessmen act outside of moral constraints, even in
times of existential economic crisis. The econometrics of Chubais and Gaidar, as well as the accounting
of Deloitte, have all been used to characterize engineers of economic transition as cold, academic, and
removed from reality. However, in both Appalachia and the Urals, mathematics about what will make
a profit is inextricable from moral questions of what should make a profit. The goals of economic
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transition, and ideology about what economic transition should mean, were baked into the calculations
of both transitions. Further, the data used to determine the success or even reality of transition revealed
much about the goals of transition. In both Appalachia and the Urals, decision makers were far from
ideologically impartial. Instead, they created economic systems and privileged forms of profit based on
specific ideas about what the economy should be, how transition should develop, and the kinds of people
who should benefit from it.
In the Urals as in Appalachia, disruption of the economy during the late 1990s created new value
systems. Local, regional, and national cultures influenced beliefs about labor and laboring, attitudes that
are often assumed to be constant, ahistorical, and universal across cultures. In actuality, the economic
laws that govern working life are not just abstract mathematical realities, but are also tied to questions
of relationships, social values, and cultural context.
The structure of the workplace and economy does not just manifest in abstract theories and
formulas, but has significant bearing on the “personal” lives of ordinary working people. While many
Westerners would argue that any route which ends in capitalism over communism is worthwhile, most
ordinary Urals residents did not experience a wash of ideological joyousness at the triumph of a
democratic market economy. Instead, they found new difficulties in relating to their bosses, confusing
workplace arrangements around such basics as scheduling, and an alien values system during transition.
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A Quest for Dignity:
Colored Women's Anti-Slavery Resistance in the Eighteenth-Century British
Jamaica and the Reconceptualization of Human Rights
Yuwie (Ada) Liu ’20
In 1800, the twelve years old Bermuda born slave, Mary Prince, learned that her master, Mr.
Williams, was planning to sell her to Captain I. The forced family separation triggered great sorrow.
However, not long after Prince arrived in Captain I’s house at the Spanish Point of Bermuda, she
befriended another domestic slave, Hetty, who provided her food and bedding. “The only friendly face
I have yet seen,” Prince recalled.1 This specific example from the broader British Caribbean empire
echoed the Jamaican colored women’s claims for their humanity. Even while living under the cruelest
of suppression, people still built connections and took care of each other. The society where these
women lived was British Jamaica. From the eighteenth century until the 1834 emancipation, the island
transformed from a frontier into the largest colony developed by the British during the mercantilist
period.2 It had roughly one thousand sugar-growing estates in 1755. Eighty-nine percent of Jamaica’s
1770 economic output were sugar, rum, and molasses.3 Such great economic prosperity was impossible
without the exploitation of the black slaves. In 1793, about eighty percent of the slaves were bonded to
plantations, and fifty-eight percent of them were on sugar-growing estates.4 The working and living
conditions for these slaves were horrific. They endured chattel property legal status, difficult access to
manumission, limited occupational mobility, prolonged and repetitive drudgeries, and punishments
and solitary confinement.5
I argue that the slave, fugitive, and maroon women of Jamaica despite all such constraints
continually asserted their humanity and will to survive. They also found ways to exercise agency in a
system that otherwise treated them as a ‘disposable’ object. Many slave women feigned sickness to escape
exploitative work conditions in the plantations; others used insulting languages to express their
disobedience against the imposed racial hierarchy. Such every day form of resistance suggests women
despite being denied all basic rights still wrested some freedom and dignity in their lives. Similarly,
fugitive women disguised as vendors attained periodic freedom, mobility, economic independence, and
family reunion through relative’s harborage, a community survival strategy derived from the African
kinship system. Jamaican maroon women also reclaimed cultural identity and community status by
fighting for autonomy. Recognizing Jamaican women’s conception of rights and their means towards
attaining those allows us to reconstruct the contemporary understanding of the origins of Human
Rights ideology. The enslaved Jamaican beyond participating in the quotidian form of resistance also
built community bonds and organized the armed campaigns for self-rule.
Historians, who have written on the anti-slavery movement in Jamaica have not fully recognized the
everyday form of resistance that women of color participated in. Much of the scholarship prior to 1970s
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emphasized the leadership of black men in open slave and maroon rebellions, such as, Cudjoe and Quao
from the First Maroon War (1728-1740), Tacky from Tacky’s Rebellion (1760), and Coromantines
(Akans) rebellion. Those narratives generally portrayed black women as traitors passing key information
of the impending rebellions to the government in exchange for freedom or bounty.6 Similar misogynistic
view held “mulatto,” or mixed-race mistress, responsible for enforcing racial hierarchy and suppressing
the enslaved.7 The problem is these earlier histories drew exclusively on traveler’ accounts and planters’
journals from the eighteenth and nineteenth-century that often presented black Jamaican women as
drudges and fecund reproducers.
In the wake of the second wave of feminism, new generation of scholars challenged these earlier
racist and misogynistic interpretations. One of the prominent works in this new genre by Lucille
Mathurin Mair presented the militant image of the rebel women. She highlighted female leaders like
Nanny of the Windward Maroons and Cubah Queen of the Coromantines and restored women as
equally important historical actors in Jamaican history. Mair emphasized the participation of black
women and men both during the armed rebellions and in every-day forms of resistance. Similarly,
Barbara Bush, in Slave Women in Caribbean Society, 1650-1838, offered insights on the black women’s
labor and their relationships with other groups. Building on the works of Mair and Bush, I argue that
the black women of Jamaica not only participated in various anti-slavery efforts but also can inform the
contemporary audience to see alternative narratives of the Human Rights.
The British Jamaican plantation system assigned the black women social roles as producer and
reproducer based on their gender identity. The exhaustive cane field work, and the domestic drudgeries
abused the black women’s rights and dignities on a daily basis. During the 1660s to 1680s, Jamaica had
a moving frontier and suffered from a shortage of capital and labor. The sex ratio was much balanced
and women’s major work was weeding, comparatively a less demanding work. Also, the presence of
white servants made the black women’s stoical status less degraded.8 The hierarchical division of the
plantation labor was increasingly gendered and racialized as the size and number of sugar plantations
grew in Jamaica.9 The 1789 Jamaica Assembly and Council’s report on the slave population showed that
there were 140,000 men and 110,000 women, a male excess of 30,000.10 Large numbers of adult men
were desired for sturdy labor for clearing up new lands. Meanwhile, the white servant population
gradually declined because many of them migrated or moved upward in society as small plantation
owners. Therefore, the estate owners trained the black men to be operators for semi-industrial sugar
mills and artisans on the estates.11 The black women, although relatively small in population, became the
chief field labors, partly due to the prevailing European stereotype that viewed them as ‘drudge’ in
polygynous marriage. Black women were this considered fit to dig holes for canes, hoeing, and weeding.12
The female field workers suffered the most by being restricted at the bottom of the social rank. The
percentage of male to female field workers on the absentee planter and the Lord Mayor of London,
William Beckford/s estate in 1780 demonstrated the large percentage of female participation. Counting
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all eight estates slave population in Clarendon, 143 out of 479 male slaves were field workers and
occupied twenty-nine percent of the total male slave population. But 263 out of 458 female slaves also
worked in the field, which counted for fifty seven percent of the total female slave population.13 During
the crop time (October to March), the field slaves worked from sun-up to sunset for twelve hours with
little time for their own. The extended night-work further depleted their energies.14 According to Barry
W. Higman’s demographic survey, the hard labor, the unhygienic conditions, suicides, accidents,
endemic and venereal diseases, arbitrary punishments, and famine produced the highest slave mortality
and lowest slave birth rate in Jamaica.15 The exhausting labor reduced female field workers’ individuality
into mere capital stocks. The sugar plantations posed a high hazard on black women’s lives. It was
detrimental to their physical health and their human dignity.
Despite being constrained by twin forces of systematic racism, gender discrimination, and physical
abuse, the black women of Jamaica nevertheless asserted their humanity and rights using everyday
resistance tactics. Developed by the second wave of feminist historians, this focus on women’s every day
resistance challenges the traditional understanding of black people as passive historical actors. Earlier
generations of scholars had interpreted women’s noncooperation in work as idleness, that justified the
harsh discipline of white men. But reading between the lines from the diary of pro-slavery A.C.
Carmichael, wife of a Scottish planter16 we can gain rare insights into Caribbean women’s enslaved lives
and their subversions of the colonial racial hierarchy. In her diary, Carmichael painted her female
domestic slaves as the most “discontented, unmanageable, and idle.”19 It frustrated her that it took three
able-bodied black women six full days to wash fourteen dozen clothes, a typical amount for one family.
According to her they also used up twice the quantity of soap, blue, and starch out of “carelessness.” She
also listed a number of missing clothes, textiles, tableware, and handle holders, which she believed her
black domestic servants had stolen.20 What she viewed as idleness was a form of resistance against the
system that dehumanized black enslaved women. Even if such subversive actions were transient, their
existence indicate that the Jamaican women did not passively submit to the racial hierarchy. They
frequently contested the legitimacy of slavery as an institution and exercised their individual agency.
The micro-level resistance methods varied in many ways. Matthew Lewis, a British estate owner in
Jamaica, recorded an such incident from 1812. Forty-five women, one-fifth of the slave labor on Lewis’
property, went to the hospital on a single Saturday. According to the attending nurse, only seven women
had real medical issues, and the rest were feigning sickness.21 Lewis noted the repetitiveness of this
behavior. On Sunday morning, some went back to the field. But on Wednesday, many complained
about pains, withdrew from work and visited the hospital again.22 These women by faking illness were
sabotaging work. Some women openly disobeyed their masters using assertive language. According to
the Port Royal Slave Courts, between 1819 and 1834 forty-two out of the hundred fifty cases involved
language offense. The records described these as “indecent,” “scandalous,” “outrageous,” “insulting,”
“abusive,” “threatening,” and directed against the white and free people of color.23 In one specific
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example, Betty of the Round Hill estate was tried in April 1820 for her “rudely” and “contemptuously”
behavior towards the overseers. She received four month’s confinement with hard labor.24 These
illustrate conscious attempt made by the enslaved women to somewhat improve their exploited status.
Therefore, valuing women’s self-assertion of their humanity can expand our understanding of the ideas
of Human Rights outside the paradigm of the big revolutions emanating out of Europe.
Other than individual actions in relation to their owners in slave society, enslaved Jamaican women
also claimed rights through their familial and cultural networks. By practicing cultural and community
roles, enslaved women-built connections with community members by running away and engaging in
armed rebellions. The tight-knit African community offered women crucial emotional support in the
midst of an otherwise dehumanizing impact of slavery. It is therefore important to highlight the African
cultural identities that Jamaican women reaffirmed in daily life and resistances. According to Mair, one
of the fundamental African cultural principles was ancestor veneration. Blood was the life force, and
through the kinship tie, the dead, living, and unborn were linked together. Thus, the kinship web
became the core concept of many spiritual beliefs and social structures in Jamaica. Woman was the
center of the web as her reproductive function secured the community’s continuation.25 In Africa,
motherhood marked the transition to female adulthood. Mair argues that “puberty rites celebrated the
girl’s physical readiness for childbearing, for fertility was her greatest gift.”26 Similarly, in Guinea, a
pregnant woman was greatly respected by her husband, who made offers to the deities to obtain a safe
delivery of the child. The slave demographic from the early eighteenth century shows that the African
women of Jamaica cultivated the cultural awareness of their maternal duties before they left their
birthplace. The Slave Act of 1696 codified the status of African as permanent chattel.27 Meanwhile,
demands for sturdy workforce for turning frontiers into sugar fields led to age limits on imported slaves
to between sixteen and forty years of age. As a result, the majority of the young female adults in Jamaica
in the eighteenth century had already passed puberty rites. Thereby, they were better equipped to
preserve cultural and ethnic integrity in a foreign land.28
Besides motherhood, the whole concept of being “the supporter of life” also gave African women
the role over food provision and preparation obligations for her husband and children. According to
Mair, the tasks of cultivating the lands, weaving, potting clay, and trading were not so much exploitation
of the female labor, but were divisions of domestic duties and ritual roles between the sexes.29 A
handsome quantity of food not only guaranteed the survival of the family unit but also proved that the
community structure and the corresponding cosmology remained vibrant.
Even though the slavery interrupted the traditional gendered division of labor, the colored women
of Jamaica continued to embody the strong will to survive as a family unit through performing domestic
tasks. Jamaican masters gave their slaves provision plots for their maintenance. Historian Edward Long,
argues that providing two shillings and sixpence currency per week for each slave was too costly.30
According to the St George General Slave Court, between 1822-1831, women “worked just as much on
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their provision grounds as men, frequently as part of a family enterprise…. they often unite their grounds
and conjointly labor for themselves and families, till the children arrive at a certain age, when they must
provide for themselves.”31 Furthermore, a 1788 official document of the St Jago de la Vega parish noticed
that women showed a level of “exertion which was seldom obvious in the master’s work.” Such hard
work on those plots was only possible after carefully saving up physical strength during the twelve-hour
long labor day on the plantations. Seen in this light, women’s “idleness” in the fields was strategically
used to ensure the survival of the family.
Furthermore, the “market marronage” phenomenon suggests that the African kinship ties
facilitated the fugitive women’s access to potential economic independence and free mobility. Jamaica
depended on the slaves’ production and exchanging of staple foods and tools to reduce the slave owners’
coast of owning salves. This dependency facilitated the transgressive characteristics in the urban public
markets. In 1792 the colonial assembly legally sanctioned the internal marketing system. It exempted
individuals who carried firewood, grass, fruit, provisions, small stock, and other goods which they may
lawfully sell.32 Although both sexes cultivated on the provision grounds, the colored women dominated
both trade and sale. As a result, fugitive women had a strategic advantage when running to the market
because of the gender-based economic roles under slavery. The mixture of vendors and other lawfully
employed skilled laborers, such as washerwomen and seamstress, in urban centers made it hard to
distinguish the fugitive women traders from legally enslaved market women and free vendors of color.33
The demographic diversity of women outnumbering men in urban centers provided cover for runaway
“higgler”.
It is thus no surprise that many enslaved women sought refuge in the internal markets to escape the
drudgery of bondage. For example, in October 1816, Mary Williams and her daughter, Sarah Gordon,
ran away from their owner, Pauline Cherest. Eighteen months later, Cherest posted a runaway
advertisement in the Royal Gazette, which described Williams as a perpetual runaway and a “noted
higgler” in Spanish Town, Kingston. Williams utilized the internal market economy for her family’s
pursuits of freedom. Her skill as a vendor provided a covered and sustained her provisional freedom,
economic independence, and connection with family members.34 In doing so, some fugitive women
enjoyed great mobility. In 1820, an enslaved woman named Cuba was seen vending goods in Annotto
Bay, Buff Bay, and Charles Town. But her journey through the forest mountains to the northeastern
coast was full of hazards. She could have been captured by white vigilantes or the Charles Town
Maroons.35 Therefore, besides her skill of hawking goods at the urban markets, Cuba’s passing as a free
person depended on her knowledge of hiding places and safe roads, which she might have acquired,
using kinship relations and other existing networks amongst the enslaved.
Multiple slave advertisements indicated that the African kinship system generated a system of
mutual help among the enslaved, through which many slaves achieved periodic or permanent freedom.
For example, the Royal Gazette from 1820 stated that the fugitive Sarah Nailor had been seen selling
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goods in the cities of Halfway-Tree and Wherry-Wharf. Her master, J.H. de Cordova, claimed that she
was being harbored by her urban free relatives. Moreover, Cordova revealed that she was also wellknown in the parish of Vere, and had an enslaved husband on the Exeter Estate.36 Nailor’s success as a
market maroon who moved across regions depended on a wider network of kinship support. All this
suggests a robust African community, with members all over the island, encouraging reunions with
relatives, lovers, and friends. Other cases proved that the kinship networks motivated fugitive women to
use her resources to protect other runaways. An advertisement from 1821 stated that Mary Bowen, a
well-known “higgler” in Saint George’s and Saint Mary’s Parishes, ran away from Kingston. Her owner
suspected that she was harbored by her mother, who had been transported off the island but now
returned as a disguised free higgler in St. Andrew’s parish.37 This shows once again that Africans valued
lineage and the kinship structure as a crucial link connecting scattered members, and motivated them to
become seekers, fugitives, and providers, and receiving agents to help the wider community. In
practicing African cultural values, colored women achieved not only personal freedom but also
solidified the family network, and helped other black members to obtain their rights. Since individual
gains and community benefits were closely interlinked, the list of Human Rights should include one’s
undertaking of a cultural role. And the means to obtain rights should contain strengthening community
ties.
Enslaved Jamaican women were also combatants and rebel leaders who establish an independent
maroon society, securing freedom and dignity of all the community members. The mutual
empowerment of the individual and community, through the mediation of culture, in the time of open
rebellion was a powerful statement of the Jamaican Maroon women’s humanity. Thus, facing the
oppressor’s hegemony, the group’s assertion of self-determination was one of the strategies of Human
Rights. Slave women’s names are rarely found in the official records of slave uprising and conspiracies.
But the absence is not proof that women played no role in such rebellions. The second-wave feminist
historian, Barbara Bush, has argued that the invisibility of the rebel women in the records was primarily
because of the cultural bias of the British officials.38 But, being attuned to the West African cultural
heritage can help historians to understand Jamaican women’s co-participation in armed rebellions and
to challenge traditional narrative of women as passive actors or traitors. According to Bush, there is not
enough source that confirm that female informants voluntarily betrayed their fellow slaves more
frequently than colored men.39
The Jamaican slaves came from diverse African ethnic groups: Coromantines (Akan,) Igbo’s,
Congo, Papaws, Chambas, Bandas, and Mandingos.40 Ethnic groups like Akan and Igbos have women
taking the social roles of armed combatants and communal affair speakers. Olaudah Equiano was a freed
Igbo slave who advocated for abolition in Britain. In his 1789 autobiography, he remarked that once a
group attacked his village, he saw that his mother and many other women and men on both sides were
‘armed with a broadsword.’41 British Captain John Adams confirmed Equiano’s description of female
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combatants in his journal from 1822 voyage. Adams noted that the ‘Ibibios’ (Igbo) women were as
‘equally mischievous and ferocious’ as men in the early nineteenth century. Igbo women also actively
participated in the shipboard insurrections at the Bight of Biafra on the West African coast.42
Along with the female participation in communal resistance against the intruders, some women,
especially the elders, played an important part in the village affairs. Mid-twentieth century
anthropologist, Daryl Forde, studying the kinship and marriage system of the matrilineal Ashanti,
observed that there was a high degree of equal participation of both gender on matters of state affairs.
Moreover, it was a senior woman, the obaa panin, who always assisted the head of the lineage.43 Both
men and women attained higher status as they aged. Under the ancestral worship belief system, elders
became the living evidence of the ancestral spirits. Therefore, old female heads or village consulters
assumed leadership roles due to their wisdom.44 Coming from such politically and cultural context,
Jamaican women slaves engaged in armed confrontations, sometimes with clear political goals.
Before investigating the roles of Jamaican women during the maroon rebellion, it is important to
understand that these revolts sought to revive the African kingdoms. According to Schuler, the Maroon
community was composed of fugitive slaves living on the rugged and arboreal back countries of
Caribbean colonies. Their frequent raiding of plantations and armed rebellions greatly threatened the
imperial authority. The fact that each maroon community was organized around a single ethnicity
greatly influenced their goals.45 During the eighteenth century, the African-born slaves outnumbered
the Creoles owing to the low birth-rate on plantations and the large importation of Africans. For
example, Jamaica imported 10,223 Africans in 1764. The number increased to 16,760 from January
1765 to July 1766.46 The Jamaican maroons were largely African-born Akans. The Akan went through
an intensive and extensive state-building period throughout the eighteen-century, such as the growth of
the Ashanti Federation in modern-day Ghana. The African-born Akans of Jamaica inherited strong
ethnic pride and the will to build an independent community with Akan cultural values.47 Take for
instance, a failed collaboration between the Akan slaves and African-born maroons in 1765 revealed
their desire to create the Akan Jamaica. According to testimonies, the maroons expected to get the
wooded and uncultivated country for hog hunting where the ex-slaves would have the lands with cattle
and sheep. And the maroons planned to join the rebel slaves because they wanted more Coromantees
(Akans) to be free and to render them more formidable in the eyes of white inhabitants.48 Despite the
fact that the African-born maroons and the creolized slaves envisioned freedom differently, the rebellion
was the product of the careful calculation to attain goals like, revering African norms, forming ethnic
solidarity, and establishing sovereignty.
Admittedly, sources that relate to Jamaican women’s direct involvement in the rebellions are
lacking. However, maroon women were equally dedicated to the communal resistance by enduring
guerilla war hardships and even assuming leadership roles. Robert C. Dallas stated that in 1734 during
the First Maroon War, the Windward Maroons of the Portland parish temporarily retreated from their
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main town, Nanny town. The three hundred men, women, and children marched 100 miles over
densely wooded and steep mountains to join the Leeward Maroons. When the British sent out parties
to “disperse and destroy” them, the marchers ‘fought and forced their way on’ to the destination
successively. Yet the alliance failed because the Leeward Maroons had already planned to sign a
coexistence plan with the English. In 1737 the party made its hazardous way back to the Nanny town.49
United by the shared ethnic and cultural value, men and women of the Windward Maroons showed
courage, discipline, unflinching conviction, and physical hardiness. It was the collective commitment to
a dignified life that enabled a small group to openly challenge the imperial domination.
Moreover, the description of Queen Cubah during the 1760 slave rebellions indicates the existence
of the female political leadership. According to Long, the Coromantines (Akans) had raised Cubah to
the rank of royalty and dubbed her the Queen of Kingston. She sat under a canopy and wore a robe on
her shoulders with a crown on her head. And when the British seized “Her Majesty,” they
“transportation” her.50 Since only the intransigent troublemakers were transported to penal islands, like
Nova Scotia, and the fact that Cubah too was being transported suggest she not merely a symbolic
figurehead.
In addition to the African female combatant tribal tradition, the obeah spiritual belief and practice
also created prominent female leadership in Jamaican Maroon rebellions. American Jesuit missionary
and ethnologist Joseph J. Williams stated that the term and practice of “obeah” came from the Akan
(Twi) word obayifo, meaning a witch. Kwasi Konadu, has recently argued that “obeah” comes from the
Twi word bayi. It means the neutral force used by the obayifo. It implies a much more neutral meaning
of obeah.51 The contemporary understanding of obeah as African witchcraft, which caused malicious
harm, like revengeful poisoning, was a result of two factors: European division of the supernatural
elements between good and evil and the Jamaican government’s legal suppression of anti-slavery
insurgency in the Act of 1760.52 For Africans, obeah represented a complex spiritual system,
perpetuating the whole aspect of life. According to Diana Paton, Africans universally understood that
the dead, in the form of ancestors and spirits, affected the life of living humans daily. Thus, they need to
be respected. Living in a spiritually dangerous world, spirit could harm or protect.53 It was the duty of
ritual specialists to help individual deal with problems affecting their bodily health and the larger
relationship with the spirit world. These specialists also advised political leaders on the auspicious time
for starting wars.54 Although people who possessed knowledge of the spiritual world lost reputation by
providing inefficient suggestions, it was undeniable that obeah men and women attained high regard
for keeping the community safe.
Thus, women, African spiritual ritual objects, and specialists representing obeah were all present in
the maroon rebellions. One Obeah practitioner, Nanny of the Windward Maroons, was a charismatic
rebel leader during the First Maroon War. According to Thicknesse, Nanny blessed combatants and
advised the war chief, Quao, on the auspicious time to carry out attacks.55 The spiritual protection was
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an important part of the Windward Maroon fighting strategy. Nanny told fifty soldiers to load their
guns and then to fire on her. She folded back her hands between her legs, catching the fifty shots.56
Nanny’s military command and determination to carry out the fight indicated her genuine political
leadership. She used horn (Abeng) and African talking drums to direct the guerillas across mountains
and valleys. She also ordered women to burn the towns if the attacking party was too strong to avoid
heavy casualty.57 When the Leeward Maroons in the west accepted a peace treaty in 1739, Nanny showed
her determination to carry on the fight. She ordered the execution of the white courier who brought her
news of the truce.58 Nanny’s leadership continued after the truce. The Windward Maroons split into
two groups. One group went with Quao to Crawford Town and another went to the New Nanny
Town. In 1740, Nanny ruled on 500 acres of land in the Portland parish.59 Nanny’s legend indicates that
the Obeah practitioner was at the heart of the community’s resistance. Thus, the Obeah practice, when
actively carried out by its traditional believers, expressed the comprehensiveness of the African belief
system, its flexibility to adapt, and its ability to empower women and give hope to the maroon
community on gaining human dignity and rights. As a result, Nanny’s leadership during the Windward
Maroon’s rebellion made a clear argument that one’s practicing of spiritual belief was part of seeking
Human Rights. And the ethnic group’s claiming for self-rule was a powerful strategy to realize Human
Rights for its members.
The contemporary world views Human Rights as a post-WWII idea, with the Enlightenment
philosophies and American and French Revolution legacies serving as its fundamental pivots. However,
Makan Mutua points out that the western countries have frequently used the self-endorsed Human
Rights argument for intervening in Third World countries’ local politics, alienated native cultures, and
extracted profits.60 Not only the on-going dehumanizing practices, such as the female genital mutilation,
were not adequately addressed, but the Human Rights accusations also made the local population reject
their native cultures and states.61 Therefore, we need a new perspective on Human Rights to bring
practical solutions to combating individual cases of rights violations. Incorporating the holistic view of
the Third World people’s culture and history is the first step toward reexamining the popular
understanding of Human Rights. The colored women of British Jamaica, between the eighteenth
century to 1834, demonstrated various forms of anti-slavery resistances and expanded the Human
Rights concepts and ways to obtain them. Individual enslaved women in plantation repetitively
expressed discontent against their dehumanized status through micro-level resistances. Other female
fugitives, under the disguise of market vendors, achieved months-long freedom, economic
independence, and kinship bond through harborage with their relatives. Moreover, the maroon women
gained communal status and cultural belonging by practicing cultural roles and contributing to the
community’s fight for autonomy. Hence, historicizing the Human Rights perspective shows that the
individual’s temporary assertion of humanity and grasping over cultural identity like spiritual roles in
the community were essential components of Human Rights. And the tactics to obtain these rights
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contained not only one’s micro-level resistance but also forming connections and participating in the
collective campaign for self-rule.
Hence, the Human Rights concept and ways of reclaiming them have continually evolved across
time, culture, gender, class, and race. Such a flexible understanding of Human Rights enables historians
to explore more stores of rights being claimed and fought for outside the legal framework of British
slaver emancipation. For example, free black men and women of 156 Jamaican estates went on strike for
full emancipation on August 4, three days after the parliament abolished slavery.62 They argued that the
colonial authority disobeyed the king’s will by passing the apprenticeship system, a forced working plan
that bound black people to their former masters’ estates for four to six years without payment.63 The,
the new Human Rights perspective explored in this paper reconstructs Jamaican history, with the
colored women as its protagonists and their struggles for justice as the main storyline. It highlights
Jamaican colored women practicing Human Rights on their own terms.
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Postcards from Paradise: Race and Afro-Cuban
Women
Christina Darko ’21
I. Introduction
Cuba has a complicated racial history. Like many other countries, Cuba was colonized by the
Europeans during the Age of Exploration. After the Spanish arrived in Cuba during the sixteenth
century, they virtually wiped out Cuba’s indigenous population through a combination of military
conquest, enslavement, and diseases carried by Spaniards.1 By the end of the 1700s, Cuba had a large
population of enslaved Africans who supported Cuba’s sugar economy.2 Over a million enslaved
Africans were brought to Cuba before slavery was abolished in 1886.3 As Cubans fought to gain
independence from Spaniards in 1868, racial differentiation and discussion on race were discouraged by
the Cuban nationalists. Independence ethos merged Cubans into one national, non-racial body,
disregarding Cuba’s black population. By the time of the Cuban Revolution, Cuba had many racial
problems stemming from racial discrimination and inequality that the Cuban state had not addressed.
The Cuban Revolution pushed many policies that closed some socio-economic gaps between Cuba’s
black and white population. However, when the US dollar was reintroduced into the Cuban economy,
particularly with the opening up of Cuban tourism, socio-economic gaps reemerged. Cuba’s redollarization disproportionately affected Afro-Cuban women, who were hyper-sexualized for economic
gain. This essay examines the history of racial discourse in Cuba to understand how race affected AfroCuban women’s lives during Cuba’s Special Period. It will focus on Afro-Cuban women in Cuba’s
tourism industry and the resulting hyper-sexualization of black women that erased their Afro-Cuban
identity in the process. Finally, it will look at different ways in which Afro-Cuban women have
challenged those negative stereotypes and reclaimed their identities.
II. Historiography: Pre-Revolution vs. Post-Revolution Conceptions of Race
Historic literature about race in Cuba is limited. Many Cuban researchers up until recently were
unable to publish articles on race because the government prohibited discussing dissenting ideas,
particularly regarding race.4 Therefore, scholars have had trouble obtaining first-hand accounts about
race from Afro-Cubans.5 Of late, few scholars have studied race in Cuba. Literature about historical
conceptions of race in Cuba can be divided into two historical eras: pre-Revolution and postRevolution. The lack of sources from Afro-Cubans about racial disparities and inequalities points to
the fact that racial topics were not discussed publicly in Cuba’s early history. Most scholarship on race
in pre-Revolutionary Cuba examined how racial conceptions developed due to Cuba’s colonial and
slave history. Because of Cuba’s long history with slavery and colonial systems, racist structures have
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persisted, which has kept black Cubans tied to their colonial past. During Cuba’s fight for independence
in the late nineteenth century, independence ideology promoted racial unity. There was no ideological
separation between black and white Cubans. Afro-Cubans were just Cuban.6 Aviva Chomsky argues
that national independence became associated with racial unity and racial equality in Cuba, but this
ideology did not absolve Cuba from anti-black racism and discrimination.7 Additionally, race-based
political groups formed by Afro-Cuban activists in Cuba’s independence era were prohibited, which
hindered the formation of black identity. This information has led to disagreement amongst scholars
about how racially unequal Cuban society was before the Cuban Revolution. This disagreement is due
in part to the lack of access to historical sources on racial inequality in Pre-Revolutionary Cuba. For the
revolutionaries who viewed the Cuban Revolution as a unique historical moment, any discussion that
hinted at the prevalence of racism in Cuba would have undermined the claim of racial equality brought
by that Revolution.8
Alejandro De la Fuente, a prominent Cuban Revolution scholar, dissected whether racial
inequality and discrimination were an issue in Pre-Revolutionary Cuba. Through census data, De la
Fuente uncovered that Cuba’s black population had lower literacy and participation rates in the national
economy before the Revolution than white Cubans.9 In addition, black Cubans were overrepresented
in the economy’s low wage sectors while being underrepresented in professional services.10
Revolutionaries sought to eliminate racial inequalities which they viewed as a derivative of the
capitalistic system.11 Revolutionaries believed that by supplanting capitalism with socialism, sources of
racial inequality would be removed.12 Accordingly, revolutionaries approached Cuba’s racial problem
from an economic deterministic perspective without directly addressing racism in all its forms. Though
racial inequality decreased after the Revolution, racial issues did not disappear and eventually worsened
during Cuba’s “Special Period.”
Many scholars have discussed and analyzed why racial inequality persisted in Cuba after the
Revolution, despite economic, political, and social reforms initiated by Fidel Castro. De la Fuente
argued that racial inequality increased because of the lack of racial visibility in Cuba. The standard race
rhetoric in Cuba promoted the idea that Afro-Cubans benefitted the most from Revolutionary policies.
This meant racism and racial discrimination in Cuba were non-existent.13 Though Afro-Cubans
benefited from the Revolution, racism and racial discrimination were prevalent and increased during
Cuba’s “Special Period.”
De la Fuente, focusing on the social effects of the Cuban Revolution during the “Special
Period” argues that while Afro-Cubans generally benefited economically from Revolutionary policies,
social problems nonetheless persisted. The Revolutionary government under Fidel Castro did not target
Afro-Cubans with its social policies. Still, the development program inaugurated by the postrevolutionary state created social mobility that was seized by the Afro-Cuban community.14 The
emigration of large numbers of white middle-and-upper-class Cubans following the Revolution
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facilitated this process. Many of these had held managerial positions.15 Their emigration created an
occupational vacuum that was subsequently filled by populations that had been traditionally underrepresented in white-collar employment structures.16 In this regard, it is important to note that some of
the employment benefits accruing to Afro-Cubans were accidental and not a result of policies tailored
for their needs. Cuban Revolutionaries wanted to build a colorblind society because they viewed racial
discrimination was a product of US led imperialism and capitalism.17 Policies made during the
Revolution, such as the literacy campaign, were for the betterment of all groups within Cuba. AfroCubans saw the highest growth rate in labor because they were the group that had faced the most
economic inequality. These policies were also highly successful, as twenty seven percent of
governmental management positions at the national level were occupied by Afro-Cubans and ‘mulattos’
in 1986, which was proportionate to their overall population.18
Despite these improvements, racial inequality continued due to various structural limitations.
De la Fuente argued that the legitimization of dollars in the Cuban economy exacerbated racial
inequality within Cuba. When the dollar was reintroduced in Cuba in the 1990s, its value increased in
the Cuban economy. Cubans received dollar currency from two sources: family remittances and links
to the Cuban dollar economy, primarily in the tourism sector.19 For Afro-Cubans, the possibility of
receiving dollars through family remittances was limited due to the emigrating group’s racial
composition after the Cuban Revolution. According to the 1990 Census, 85.3 percent of Cuban
immigrants living in the US identified themselves as white, so most family remittances were likely to end
up in the hands of white Cubans.20
Another Cuban scholar, Sarah Blue, shared De La Fuente’s observation about the deterioration
of racial equality in Cuba. However, Blue pushed De La Fuente’s argument further by analyzing how
the reintroduction of the dollar disproportionately affected black and mulatto Afro-Cubans in the
tourism industry. Given the lack of existing scholarship on racial inequality during the Special Period,
Blue relied on interviews with 334 families that lived in Havana to assess the impact of post-1993
economic reforms. Due to the disintegration of the socialist trading block in the early 1990s, economic
reforms limited the Cuban government’s power to influence racial inequality.21 The increase of socialist
policies caused racial inequality to decrease due to increasing opportunities for Afro-Cubans in
education and labor. Like De la Fuente, Blue argues that Revolutionary policies were not solely aimed
towards Afro-Cubans. Because of this approach and the lack of discourse about race, Revolutionary
leaders did not probe the structural base of Cuba’s racial issues. So, when Cuba returned to a semicapitalistic economy during the Special Period, pre-Revolutionary racial discrimination and inequality
returned. The dollarization of the Cuban economy aided this.
While racial discrimination was commonplace in Cuba before the Special Period, racial
discrimination increased and manifested itself in Cuba’s tourism industry. Afro-Cubans were largely
dependent on the tourism industry for income and access to the dollar economy. Tourism employment
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was desirable because foreigners brought US dollars. Blue notes that the type of racial discrimination
that occurred during the Special Period was institutional, which allowed prejudiced Cubans to maintain
a “glass ceiling” for Afro-Cubans and women.22 To accommodate dollarization, the Cuban government
had to change hiring practices for foreign establishments. In 1996, the Cuban government passed a
resolution for foreign hiring practices which included a measure of “suitability” in its criteria for
selecting and dismissing workers.23 Creating “suitability” criteria for foreign establishments gave the
authority to decide what was suitable, and, in many cases, being suitable equated to being lighterskinned. From testimonials and the visible absence of Afro-Cubans in tourist establishments, Blue
concluded that hotel managers preferred to hire white Cubans and Afro-Cubans considered them an
undesirable labor group in that industry.24 Because whiteness was desired in the tourism industry’s hiring
practices, dark-skinned Cubans were barred from professional jobs.25 Jobs in the tourism industry that
dealt with foreigners were more likely to be given to lighter-skinned Cubans because foreigners felt
“more comfortable” working with lighter-skinned Cubans than with darker-skinned Cubans.26 The
exclusion of Afro-Cubans from participation in the dollar economy caused them to seek access to dollars
from informal types of employment within the tourism industry.
III. (Mis)Representations of Black Women in Cuba’s Tourism Industry
The reintroduction of the dollar in Cuba’s Special Period, paired with racial discrimination,
forced Afro-Cubans to seek alternative sources of money, which came from informal employment in
the tourism industry. From this emerged jineterismo, a term that referred to sex work.27 The term is
specific to the Special Period context in Cuba and the decline of the Cuban economy because of the
collapse of the Soviet Bloc.28 The origin for the term jineterismo is unknown. However, the term is
colloquially understood as ‘hustling for dollars,’ which refers to any activity outside salaried
employment.29 Some scholars argue that black Cuban women were especially susceptible to
participating in jineterismo because of the intersectionality of their race, gender, and class, which formed
a “triple disadvantage” in Cuba’s Special Period.30 While some Cubans believe that race is not a factor in
whether a person engages in jineterismo, many argue that most jineteras are black and ‘mulata’ because
black women in Cuba are disproportionately poor due to the rigid racial hierarchy.31 This racial
hierarchy enabled black Cubans to utilize and manipulate their bodies as a mechanism for social
mobility.
The hyper-sexualization and manipulation of black female bodies in Cuba began in Cuba’s
colonial era, as black women were more likely to be labeled as prostitutes based on sexual stereotypes.
From the foundation of the colonial state, women’s bodies were controlled and regulated. Due to
European racial and gendered conceptualizations of “honor,” black women in Cuba were labeled as
sexually deviant because they did not embody racial and gender norms that the state used to regulate
public spaces and social status.32 In the European context, “honor” was subject to family respectability,
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inheritance, and social status, which were typically controlled and reinforced through marriage.33
Conceptualizations of “honor” were racialized because of the Spanish antecedent of limpieza de la
sangre, which was the idea of racial ‘cleanliness of blood.’34 The Spanish used it as a mechanism to
maintain racial superiority.35 The Church, which had established itself in Cuba after the Spanish
colonization, had strict marriage requirements which ensured the maintenance of “pure” lineages.36 In
turn, these requirements ensured that racial segregation by categorizing inter-racial union as the
contamination of a lineage. Cuban colonial society also wanted to achieve blanqueamiento, an
ideological practice that aimed for societal whiteness, so it would have been beneficial for women of
color to marry white men.37 However, there was a legal ban on interracial marriages, so marriages could
not provide social mobility and respectability for black women.38 Due to this, women of color were
marked as undesirable and dishonorable in Cuban society, which led to their marginalization.
Additionally, women of color were subjected to negative stereotypes, which labeled them as “innately
promiscuous and sexually licentious.”39 Negative images of black women soon became canonized in
popular imagination, and they were labeled as “erotic and seductive.”40 These ideas of black women as
naturally erotic further marginalized them.
The hyper-sexualization of black women continued throughout Cuba’s republican era and into
the Cuban Revolution. During the Cuban Revolution, the Cuban state began its education initiative,
aiming to erase education inequality. The education campaign included prostitutes too.41 However,
dominant racist theories against black women were weaved into prostitute re-education campaigns. For
example, studies about prostitutes from state health institutions included racist ideas that linked ‘rising
exacerbated libidos’ and the ‘sluttyness and licentiousness’ of women of color to biological-racial
factors.42 The difference between prostitution and jineterismo came from this re-education, as jinerteras
were educated, cultured, healthy, empowered, and ‘cleaner’ women.43 However, black jineteras were not
viewed in the same way as lighter-skinned jineteras due to the hyper-sexualization and marginalization
of black Cuban women. Ultimately, black jineteras were forced to participate in jineterismo because
they were racially discriminated against when seeking employment in more professional tourism sectors
since whiteness was a threshold for professionality.
While black women in Cuba were deemed overtly sexual by the state and Cuban society, Cuba’s
tourism industry presented these racial and sexual stereotypes to tourists as entertainment, which further
marginalized them. Tourism in Cuba fetishized and commodified black bodies by perpetuating racial
fantasies, which were rooted in western sexual fantasy and exoticism.44 Black jinetera bodies became
commodities could be bought and used by white male tourists, playing into the racial stereotype of black
women as sexually licentious.45 In addition, the tourism industry sold racialized images of black women
in packaged forms. Most popularly, black female figurines are sold by tourist vendors in Havana. These
figures are typically dressed in colonial-era dresses with aprons tied around the waist. The figures also are
adorned with matching headscarves and gold-colored hoop earrings. They were available in tourist shops
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across the island.46. This image of black women has been presented to outsiders throughout Cuban
history. In an article published in 1957, Carteles Magazine showed the image of an unbothered, widehipped black woman, carrying fruit in a basket balanced on her head.47 Issued during the Revolution,
this poster intended to highlight the stereotype of the strong black woman, one that did not need
assistance or was not aided by her society, even though this was not her reality.
Other images of blackness were also on display during this time. Carved wooden statues depict
the “smiling and ever-available mulata,” usually wearing a skin-tight dress that emphasized her hips,
breasts, and “bulbous lips.”48 Another image of black women in Cuba is that of a “mammy,” a short,
dark-skinned woman wearing a headwrap, a popular image on nineteenth-century marquillas, or
tobacco wrapping paper.49 “Mammy” figures originated in the United States. However, Cuba had a
Caribbean version, equipped with a headwrap. These dark-skinned mammy figures were represented as
the mother of the light-skinned mulata, who were depicted as highly desirable and alluring.50 It implies
that the dark-skinned woman is the sexual partner of the white man; however, she is never his wife.51
This leads to the conclusion that dark-skinned women in Cuba are desired as sexual beings yet socially
less desirable.
The Cuban state plays a direct role in the selling of figurines that depict caricatures of black
women. Tourist vendors must receive permission to license goods from the Office of the City Historian
of Havana (OHCH) before vendors can sell goods.52 Additionally, figurines are sold in museum gift
shops, which places them as representations of Cuban history.53 The Cuban state presented these
racialized representations of black women as representations of Cuba itself. It pushed ideas to the Cuban
tourist, who was most likely vacationing in Cuba for pleasure, of black Cuban women’s readiness and
availability to serve any sexual needs and desires. Because of Cuba’s re-dollarization, black Cuban
women were forced to participate in the same industry that exploited them for monetary gain. Just
outside of the doors of these tourist vendors were the real women behind the caricatures being sold,
silenced for the pleasure of tourists who do not want to see the reality of their visits. These women sold
their bodies and their identities without having the opportunity to speak their histories to those who
consumed it. Afro-Cuban women had to find alternative ways to reconstruct their identities on a global
scale.
IV. (Re)Creations of Afro-Cuban Women Identity Through Film and Literature
Black consciousness movements in Latin America and the Caribbean Diaspora created
“renewed interest in black identity, histories, and voices,” all of which had previously excluded black
women.54 Most understandings of black women focused on external features rooted in representations
of black women as objects. These new movements enabled black women to assert their identities as
black, as women, and as Cuban. The most prominent ways in which black women showcased their
histories have been through film and literature. Exploring black identities through film and literature
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gave black women the opportunity to creatively show Cuba from their perspective without the Cuban
state’s interference.
V. De Cierta Manera: Giving a Voice to Afro-Cuban Women and Their Struggles
Sara Gomez, an Afro-Cuban filmmaker, paved the way for Afro-Cuban women to establish
their identities outside of the one curated by the Cuban state. Gomez made several films, most of which
exposed the Cuban government’s contradictions after the Revolution and showed the struggles that
black women continued to face in post-Revolutionary Cuba. Gomez was born to a middle-class black
family in Havana in 1943.55 Because she grew up surrounded by Afro-Cuban professionals and black
culture, it influenced her to create films that questioned class and race distinctions among all Cubans,
including black people and mulatos.56 By the time of her premature death in 1973, she had directed
fifteen short documentaries and one feature film as ICAIC’s (Instituto Cubano de Arte e Industria
Cinematograficos) first black female director, in a space which had previously prohibited the
participation of black women.57 Her 1977 feature film, De cierta manera (One Way or Another), is
regarded as one of the first non-Western feminist films to come out of the “third world” to criticize
patriarchy.58 The film intermixed documentary-style footage with fictional shots, using trained actors in
scenes with locals to portray intimate aspects of people’s everyday lives in post-Revolutionary Cuba.
While Western film critics know De cierta manera to be a feminist film, it also contains many
aspects of female Afro-Cuban lives after the Revolution. The film centers around the development of
poor, rural communities during the housing development projects. Housing in poor communities were
torn down in exchange for newer, more modern living spaces. Though housing was transformed for
poor Cubans, it did not change everyday living for its inhabitants. Because the Cuban state did not
address racial discrimination as a possible source of poverty, they believed that erecting new housing in
more impoverished areas would solve economic inequality. However, this was not the case. Gomez
pointed out the flaws in this system and the hardships Afro-Cuban women faced when dealing with
Revolutionary policies, particularly the literacy campaign.
De cierta manera follows Yolanda, a fair-skinned grade-school teacher working in an
impoverished area in post-Revolutionary Cuba as she tries to assert her independence in a patriarchal
society. Yolanda comes from a middle-class background, with a relatively stable family. She had the
opportunity to attend a university and was assigned a teaching post in Havana’s Miraflores
neighborhood.59 Yolanda struggled to adjust to teaching, and some of her students were failing their
courses. In one scene, Yolanda was seen speaking with the mother of an Afro-Cuban second-grade
student named Luis. Yolanda explains to the mother, Mercedes, that Luis would fail the courses, and
would not progress to the next grade. The mother responds that Luis had failed the second grade three
times before that year.60 This scene is particularly interesting because Yolanda does not understand why
Luis keeps failing his courses and attributes his failing to Mercedes not caring about Luis’s education.
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Yolanda asks why Mercedes “didn’t keep after him about his studies.”61 This leads to tension between
the teacher and the student’s mother, as Yolanda is totally clueless about Luis’s home life, which is a
primary cause of his repeated failing.
The lack of social understanding is critical in the scene, as Yolanda speaks from the position of
privilege as a teacher from a middle-class background. As the scene continues, Mercedes explains her
hardships to Yolanda. Like other marginalized Afro-Cuban women, Mercedes is responsible for
providing for her family as its primary care taker. She explains to Yolanda that she wakes up early and
deals with terrible public transportation on her way to work.62 After work, she comes home, makes
dinner, and does laundry for her eleven children.63 Mercedes does not have enough time for individual
lessons with Luis. Even after all this explanation, Yolanda still fails to understand Mercedes’ situation.
While poor, Afro-Cuban children in Cuba were able to receive equal education opportunities, it did not
change their social conditions, which often hindered their chances of success. By highlighting the
hardships that Afro-Cuban women continued to face after the Revolution, Sara Gomez was able to
push back against Revolutionary rhetoric of Cuba being a color-blind society. In sum, De cierta manera
showed that beautiful housing does not eliminate ugly situations.
VI. Contributions of Afro-Cuban Women Explored Through Gloria Rolando Films
Contemporary female Afro-Cuban filmmakers, such as Gloria Rolando, have made landmark
films that have recreated female Afro-Cuban identities through storytelling. Like Sara Gomez, Rolando
also makes documentary films that cast light on the lives of Afro-Cuban people. Rolando’s films have
focused on aspects of Afro-Cuban identity and culture throughout Cuba’s history, ranging from
religion, Afro-Cuban political life, and, more recently, Afro-Cuban cultural and national contributions.
In particular, Rolando’s film Dialogue with my Grandmother (2015) explores representations of
contemporary Afro-Cuban women outside of the models given to them through the postRevolutionary, dual economy policies of the Special Period.
Dialogue with my Grandmother was based on Rolando’s conversations with her grandmother,
Inocencia Leonarda Armas y Abrea. The film intermixes Rolando’s narration and the taped recording
of Inocencia speaking about her life. Though the movie was released in 2015, the film features
Inocencia’s audio from 1993, when Rolando initially interviewed her.64 The film challenges negative
conceptions of Afro-Cuban women through the narrative of Rolando’s grandmother: her labor, her
contributions to family, and contributions to Cuba as a whole. Her grandmother’s account of Cuba
also mentions the Cuban tourism industry and how Afro-Cuban women became toys for tourists,
especially tourists from the United States. In the final scene, Rolando concludes that the tourism
industry was destroying her grandmother’s image by producing sexual caricatures of Afro-Cuban
women. These caricatures, Rolando shows throughout the film, are wildly inaccurate representations.
In an interview with TRM Video, Rolando explained that tourist images of black people in Cuba
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contradict their reality.65 She further explained that contemporary Cuba has many intellectuals, scholars,
filmmakers, and other artists that should be representing the country. However, these racist
representations remain the face of black Cubans today.
VII. Formation Through Literature: Personal Narratives and Poems
Afro-Cuban women also represented themselves through literature. Personal narratives, such as
Reyita: The Life of a Black Cuban Woman in the Twentieth Century, serve as testimonies of the everyday
lives of black women in Cuba and how their triple identities shape their lives. This particular narrative
is about Maria de los Reyes Castillo Bueno (1902-1997), also known as Reyita, an Afro-Cuban woman
in the 20th century. Her narrative provides the history of pre-Revolutionary Cuba and the history of
Afro-Cuban women’s struggle through the eyes of a poor, black woman who experienced it. This type
of narrative is underrepresented in Cuban culture and history because Afro-Cuban women have been
overlooked because of their ‘triple identities.”
Troughout her testimony, Reyita describes Afro-Cuban women’s struggle and the persistence
of racial problems after the Revolution. While Afro-Cuban women became more educated after the
Revolution, many still worked as “maids, dock workers, [and] slaves.”66 She explains that black girls did
not receive employment in offices because employers favored white girls.67 To have black skin was a
disadvantage in Cuban society, especially for black women. Disadvantages, such as being unable to
receive professional employment, are the reasons why Reyita chose to marry a white man instead of a
black man. Reyita explains that black men “had almost no possibilities of getting ahead” and were likely
to face discrimination.68 This was also the case for black women, who worked as servants, laundresses,
or “[fell] into prostitution.”69 By marrying a white man, Reyita provided her future children and
grandchildren with the possibility of achieving social and economic mobility because being lighterskinned was favored in Cuban society. Though she faced many setbacks, Reyita was able to achieve
social mobility. Her struggles and sacrifices are testament to how black women in Cuba found ways to
challenge the racist and patriarchal society surrounding them.
In addition to personal narratives, poems written by Afro-Cuban women have challenged
representations of blackness. For Georgina Herrera, poems became a vessel through which she could
find her identity and culture. Herrera strove to find an environment that would support her creative
efforts from a young age due to her lack of formal education and unsupportive patriarchal household.70
She left her home and met other Afro-Cuban writers, who helped her establish herself as a poet.
Herrera’s writing addresses themes of gender and race with an Afro-centric perspective. In many of her
poems, she recovers her ethnic legacy and cultural identity while paying homage to her ancestors and
Africa.71 Collective identity and cultural heritage are two aspects of memory that constitute an essential
element in marginalized communities that must “fight for recognition and affirmation against racism
and sexism.”72
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In her poem, Golpeando la memoria (First Time Before the Mirror), Herrera tells the story of
her revival of cultural memory, which drove her to experience a breakthrough of identity. In the poem,
Herrera writes about staring at an African relic and finding herself in it. She notes that the relic is “the
clearest mirror” and that its face is “only one and belongs to both” herself and the relic.73 From this line,
the narrative merges the connection between the relic and the writer. Herrera begins to describe the relic
and herself as one being, which symbolizes her reconnection to her African heritage and her
reconnection to the self. This is a critical aspect of the poem because Afro-Cuban women did not have
the opportunity to representations the self.
Further, because of Cuba’s nationalist ideology, black Cuba was not allowed to become its own
body. They were just Cubans, forced to relinquish their African identity. A striking line of the poem is
Herrera “reclaiming that right.”74 Herrera reclaims her right to an identity, which Afro-Cubans had been
denied of. She was also reclaiming the right to explore her African heritage. Golpeando la memoria was
written in 2006, a time after the Special Period. In addition to the tourism industry selling Afro-Cuban
bodies, it also sold Afro-Cuban culture. Herrera writing about reclaiming her identity is about
reclaiming African culture from those who sold it to tourists as entertainment. Aviva Chomsky writes
about how Afro-Cuban culture became a tourist attraction in Cuba’s tourism sector.75 Many tourists
sought Afro-Cuban dance performances and religious ceremonies.76 Afro-Cubans performed their
ethnicity, which came at a cultural cost. Herrera encourages other Afro-Cubans to take back their
culture, form their own identities, and embrace it.
VIII. New Ways of (Re)Establishing Afro-Cuban Identities in Contemporary Cuba
Today, Afro-Cuban women continue to find creative ways to create new identities for
themselves and reconnect to their African roots, as well as with other Afro-Cuban women. In music,
Afro-Cuban women have been banding together to break barriers in African drumming. In 2014, AfroCuban drummers decided to break into the male-dominated percussion industry. A video from the
Associated Press focuses on Cuba’s first all-female bata orchestra, Obini Bata, the Yoruba term for
women.77 The bata, an African drum, was traditionally made to be played only by men.78 In the video,
Afro-Cuban women are seen drumming and dancing, challenging patriarchal attitudes, and making
their presence felt, which is a sharp contrast from the Special Period era. Other creations of the female
Afro-Cuban identity have been forming through the internet. Using the internet, Afro-Cuban women
are finding new ways of connecting. Sandra Alvarez, the creator of the blog, Negra cubana tenia que ser
(The Black Cuban Women Has to Be), wanted to find a way to connect other Afro-Cuban women who
have had to fight “being discriminated against as a black woman.”79 Her blog serves as a space for AfroCuban women to congregate and discuss racial issues and sexual diversity.
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IX. Conclusion
The Special Period in Cuba and the reopening of Cuba’s tourism industry sold hypersexualized
images of black women while erasing the real lives and narratives of the Afro-Cuban women. While
racial discrimination is still present in contemporary Cuba, Afro-Cuban women have found creative
avenues to engage in racial discourse to recreate their identities. Through film, literature, and internet
resources, Afro-Cuban women have found new forms of collective connections to challenge the “triple
discrimination”.
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Bob Dylan and American Folk Music: The Pigeonhole Effect
Thomas J. Murray ’21
Bob Dylan’s decision to adopt electric guitar is arguably the most consequential events in the
history of modern Folk Music. This paper seeks to understand why Bob Dylan did what he did and
argues that his decision cannot be understood without a deeper examination of both Dylan's life and
that of America.
I. Musical Progression
Originally from Duluth Minnesota, Robert Zimmerman was born into a modest working-class
family. By the time he was in college, Zimmerman yearned for a new life. Bob Dylan initially emerged as
a stage name for the budding folk sensation, but gradually grew into a full persona. Dylan knew he could
not stand small town life, nor could he stand the average day to day work for a paycheck. Fed up with
parental expectations, the bubble of academic life, and the dry routine of society, Dylan traveled east to
New York City with plans to play folk music. Upon arriving in Greenwich Village, New York City,
Dylan found himself amidst the sprawling folk scene at its apex in the early 1960s.
The Greenwich Village helped shape Dylan into a professional musician. Dylan found immense
influence in folk greats of the time such as Woody Guthrie, Cisco Houston, and Dave Van Ronk.
Guthrie and Houston became idols for Dylan as he drew his early musical influence from their materials.
Van Ronk on the other hand, acted as a mentor, helping Dylan navigate the social scene to sharpen his
musical talents. The years 1962 and 1963 proved to be formative years for both Dylan’s musical
improvements and his association within the Folk movement.
Looking into Bob Dylan’s discography, one can follow a musical progression of a flourishing
artist. Dylan’s first album titled Bob Dylan contained only two original pieces out of the twelve songs
on the album. The original songs, “Song to Woody” and “Talkin’ New York” paid homage to his early
days in Greenwich Village, New York City. “Talkin’ New York” represents Dylan narrating personal
story of arriving in New York City trying to make it as a musician. The song describes gradually getting
gigs at folk clubs, eventually getting a record contract, and ultimately leaving New York City for better
things in the West. “Song to Woody” is an ode to Dylan’s idols and influences in folk music. Woody
Guthrie, Cisco Houston, and Leadbelly are some of the greats mentioned which Dylan drew influence
from in his early music. The songs and styles of these musicians are what Dylan practically copied when
he ran the Village circuit of music clubs and cafes.1 The content of Dylan’s first album makes sense in
terms of his musical career as he was still grappling as a musician. At the ripe age of twenty, Dylan mostly
looked to his idols and his village contemporaries for inspiration. Without a name or much of a personal
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style, Bob Dylan did not sell well as an album. The musician was still finding himself and gradually
discovering his identity.
Dylan’s ultimate breakthrough was his second album The Freewheelin’ Bob Dylan produced by
John Hammond of Columbia records in 1963. The album represented a rather defining moment for
Dylan as it put him on the map in the Folk movement. The album consisted of thirteen songs, eleven of
which were original content while two were covers. Freewheelin’ was a major milestone for Dylan both
as a musician and as a figure in the folk world. Songs such as “A Hard Rain’s A-Gonna Fall” and “Blowin
in the Wind” became folk classics for youth and activists in the various movement of the period. The
songs held immense popularity because they touched on key political and international issues of the
time. “A Hard Rain’s A-Gonna Fall” was influenced by US relations with Cuba and the struggles during
the Cold War. The song asks a young child what they see, and then answers with imagery like “a dozen
dead oceans,” ... “hammers a-bleedin,” ... and “ten thousand talkers whose tongues were all broken.”2
The song, which could be read as a forewarning for nuclear war, struck a chord in the widespread folk
movement. “Blowing in the Wind,” released as a single, contained line after line of questions directed
towards war, peace, and power. Lyrics such as “how many deaths will it take till he knows that too many
people have died?”3 were so powerful that it practically became the song for anti-war groups of that
time.4 The songs and their content followed Dylan’s progression as a songwriter. Dylan once remarked
that songwriting “happens to you by degrees.”5 It is not something that one can flip a switch to turn on,
but is a gradual development. Freewheelin’ became such an integral part of the Folk movement that it
propelled Dylan to the forefront of public attention. So much so that he received a title of “The Crown
Prince of Folk” at the 1963 Newport Folk Festival.6 With the success of Freewheelin’ and the topical
themed songs of Dylan's next two albums, the Folk movement propelled Dylan on to a pedestal.
Freewheelin’ was instrumental in the development of Dylan as a musician because it exposed him to the
greater public as well as cemented his status as a leader of folk genre.
But, well before the electric powered 1965 performance at the Newport Folk Festival, Bob
Dylan’s music began a gradual shift away from folk music. The two albums after Freewheelin’: The Times
They Are A-Changin’ and Another Side of Bob Dylan, are complete with original material. Times spoke
on the racial struggles in America with civil rights themed songs such as “Only a Pawn in Their Game”
and “The Lonesome Death of Hattie Carrol.” This could be attributed to Dylan’s experiences with Joan
Baez and Pete Seeger in Southern black voting drives. But, Dylan’s one of the most controversial songs
during this time was “Mr. Tambourine Man”. Scholars have debated the meaning of this song, and many
point to it as his attempt at getting away from folk music. At the 1964 Newport Festival, Dylan sang the
yet unreleased “Mr. Tambourine Man.” Irwin Silber writing for the folk music centric magazine Sing
Out! commented how the song was “inner directed, inner probing, self-conscious.”7 Donald Brown, on
the other hand, chalks up Dylan’s shift to new musical expression to his use of marijuana, calling the
disconnectedness and zaniness of the song coincided with his drug habits.8 While that is an interesting
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claim to make, Dylan actually admitted that he had been a drug user since his earlier days in Greenwich
Village.9 The change in pointedness of his songs likely had to do with reasons stemming from both
individual and societal.
On July 25, 1965, Dylan made a statement that he is taking his music outside the realm of folk.
The change was a culmination of events and forces that acted on Dylan since he stepped foot in
Greenwich Village in 1961. Dylan took the stage wearing a black leather jacket, a “sellout jacket”10 in the
eyes of folkies. Even though the electrified single “Subterranean Homesick Blues” was released four
months before in March, the electric guitar still came to many as a surprise.11 To some in the crowd the
guitar and music was invigorating, a new form of engagement. To others, the electric instruments were
alienating, and they felt disconnected from the music.12 That sense of alienation holds true for Dylan as
well. His material changed as he developed artistically along the shifting musical landscape around him.
Looking at his musical progression offers insights into why he went electric. However, in order to obtain
a deeper understanding as to why, one must investigate the outside forces acting upon Dylan. Bob Dylan
felt isolated and constrained by the folk movement he was a part of.
II. Outside Forces
Scholars often investigate Dylan’s decision to go electric through a musical lens only, using his
albums as a sign post to trace his career. The protest songs, the folk movement, were vehicles that Dylan
could follow to live his dream of becoming a musician. Dylan said that he became involved in folk music
because he believed it was a way, he could make it in the music industry.13 Greenwich Village attracted
Dylan because it was the happening place at the time and it held the key for his success. He excelled at
folk music, but he did not want to be confined to that world. His music was his poetry, and did not like
restrictions on his artistic expression. Seen that way, Dylan adopting electric guitar and alternate musical
form seems like a logical progression of his career. However, the period in which he was operating at the
time certainly accelerated that process.
Being associated with Pete Seeger and Joan Baez propelled Dylan to such widespread scrutiny
that it marked the beginning of the end of his pure folk days. Both figures were at the forefront of the
folk movement and used their music for social cause. Attending voting drives, anti-Jim Crow rallies, and
cemented them as role models for folk disciples. Given Dylan’s close relationship with Joan Baez and
association with Pete Seeger, folk music community expected Dylan to be just like his mentors. Dylan
admitted that he utilized Baez for success and recognition. Sitting on his private jet in 1966, and
reminiscing his success as a folk singer, Dylan remarked that Baez brough him and he “rode on her”14 for
a place in the folk movement. But that was a reflection of the hindsight. In reality, he was pushed away
from the folk music community because he felt constrained and claustrophobic. During the same
interview, Dylan looked back at the time in a cynical, self-deprecating manner feeling bitter about how
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the events turned out. He may have been around Baez and Seeger for the increased recognition, but he
did not only use them for personal gains.
Dylan’s association with the Civil Rights movement and race relations was completely out of
his own accord. Dylan genuinely wanted to write and perform songs about the experiences he witnessed.
Practicing the traditional folk that shaped him, he wrote “Only a Pawn in Their Game” and “The
Lonesome Death of Hattie Carrol.” However, once the people in the Movement started to expect more
from Dylan, he wanted to move in the opposite direction. In 1964, when asked about his role in the
Civil Rights movement, Dylan exclaims, “But I’m not part of no Movement. If I was, I wouldn’t be able
to do anything else but be in ‘the Movement.’ I just can’t have people sit around and make rules for me.
I do a lot of things no Movement would allow.”15 Dylan participated in the movement because he
identified with some of the leaders. Specifically, Jim Foreman, leader of the Student Non-Violent
Coordinating Committee. But, at the same time, being labeled as a leading figure in the Civil Rights
movement alienated Dylan from the movement itself, much like how the folkies alienated Dylan from
folk music. When asked about his “controversial” views on Civil Rights, he explained that they are not
controversial at all and that he is being misunderstood. He stated “What is a Negro? I don’t know what
a Negro is.”16 He remarked that he has had many black friends who were both living well and living
poorly. Dylan saw poverty as a universal problem, and associating it only to a select group of people was
a problem.
In 1963 Dylan was nominated for the Tom Paine award; an award presented by the Emergency
Civil Liberties Committee (ECLC) commemorating figures for their actions for civil rights in the US.
Dylan attended the formal dinner to accept his award and raise donations for the organization. When
he arrived at the event, Dylan was not allowed to bring his friends with him as they were not “dressed”
appropriately for the occasion. Once settled in, Dylan felt uneasy because he felt out of place surrounded
by rich old men and women. He felt little to no connection with any of his audience and botched his
acceptance speech. The audience “booed and hissed” at this speech.17 Eventually, Dylan was driven away
from the Civil Rights Movement altogether. He exclaimed that “those people that night was actually
getting me to look at colored people as colored people.”18 Dylan felt like an outside force was pushing
him into a specific role and ideology, and felt incredibly disconnected. In an apology letter to the ECLC,
Dylan underscored his individualism and his decision not to follow herd mentality. In the letter he
further remarked that “It is so easy to say ‘we’ and bow our heads together. I must say ‘I’ alone and bow
my head alone”19. In defending his statements on Cuba, he explained that he just wanted to speak out
on the right of free travel. Dylan added that he strongly disliked being told about what to think of other
places and people. He wanted to “see and know” for himself before passing any judgements.20 Dylan
concluded the letter stating that he would not apologize for his speech and stated that words stand alone,
and he writes, talks, and sings, for himself and what he believes. Dylan’s letter reveals his revulsion
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towards mass society. Like his music, Dylan took his speech in a totally sporadic direction. He made a
statement freeing himself from the control of the people in the room that night.
The forces acting upon Dylan attempted to pigeonhole him into certain ideals. Dylan struggled
with expectations of people around him while trying to build a successful musical career. Whether it was
the people in the folk movement, greater social forces, or the music industry, Dylan felt stifled as a
musician. For a while Dylan maintained an image of a folk great in order to advance his career, but
eventually he got fed up. The spectacle at the 1965 Folk Festival was the final cry for that freedom he
had long longed for in his musical career.
As early as 1962 Dylan was experimenting with electric instruments and a backing band. In the
same interview on the jet, Dylan explained that he went electric when working on Freewheelin’. He had
cut four blues-based songs with a backing band because it was a piece music that he was interested in.21
They were ultimately left off the album by the record label, Columbia Records. It was an example of
Dylan being corralled into a certain mold. If the label included the electric songs on the album, the Folk
classic would have been ‘tainted’ in the eyes of the movement. Dylan arguably would have never made
it as big as he did because he would not have been supported by folk leaders. In the same interview,
Dylan continued to discuss what it was like to be steered towards an image of peoples liking. “I hate all
the labels people have put on me… because they are labels. It's just that they are ugly, and I know, in my
heart, that it’s not me… I have not arrived at where I am at now, I have just returned to where I am
now”22 When he said he has “returned” to where he is, he meant he has returned to electric guitar. Not
only did he return to electric guitar, but he returned to being a free musician able to take his art where
he wanted to.
Bob Dylan going electric was an act of defiance, but also an act of freedom. Dylan wanted to
defy the labels and expectations that were forced upon him. He wanted to go electric to free himself
from the claustrophobic folk movement, parochial music industry, and the social activists. In 1964 he
worried about how “few people are free”23 in their lives. By 1966 he had such a damper on the world that
he didn’t believe in happiness,24 believed people are just as deadly as heroin, and even talked about
suicide.25 The Folk movement and the commercial music industry ate a young Dylan up and made him
a sorrowful person. The act of going electric represented more than just a musical shift for an artist. It
was an act of freedom from social and artistic constraints disillusioning an artist and his work.
Examining Dylan’s plight in the American Folk scene illustrates the dangers of strict
categorization when it comes to ideas, knowledge, and concepts. Giving something a category or a name
leads to disconnect by creating expectations and preconceptions. Dylan felt an immense disconnect
around him both at an individual and societal level. He felt caged. His decision to go electric was a desire
to expand his art beyond the confines of narrow categories. Understanding Dylan’s decision to go
electric requires a deeper look into social and political forces acting on Dylan.
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